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PREFACE 


Thc Sanskrit text and the Bhasya are both printed 
here to facilitate reference in following the English 
version. The division adopted in the existing editions 
of the Aitareya so far as the Tpanisadic text is 
concerned, seems arbitrary and the lack of punctuation 
m the Bhasya adds considerably to the difficulty of 
comprehending the sense. My paragraphing of the 
Bhasya closely follows the arguments set forth by the 
commentator. 

The reader cannot fail to perceive a certain charm 
of diction even in this prose-Upanisad and this is. 
what inclined me to give it a poetic garb but I trust 
the English rendering will be found to be strictly 
faithful to the original. My English translation of 
Kathakopanisad published by Messrs. Macmillan <& 
Co. in 1928, secured a fair degree of appreciation from 
the reviewers which I thought was justification enough 
to undertake the present work. 

I feel it my duty to express my obligations to* 
Pandit Venkatesa Sastri of Samkara Mutt, Bangalore,, 
and to Professor Hiriyanna of Mysore whom I have- 
consulted with great profit on some of the knotty 
passages in the commentary. 


Bangalore, { 
June 1934. j 


D. y. 




INTRODUCTION 


The Aitareya Upanisad is but a section of the 
Aitareya Aranyaka of the Eig Veda Brahmana. There 
are five Aranyakas of which the present Upanisad 
foims the fourth, fifth and sixth adhyayas of the 
second Aranyaka. The seventh adhyaya which con¬ 
tains only the peace-chant is also included in the 
Upanisad making a total of six adhyayas as shown 
below:— 

II Aranyaka— 

Adhyaya IV, Chap, i begins with * Atma va idam ’ 


n 


1? 

ii 

» 

4 Ta etadevataV 

»? 

11 

11 

iii 

11 

4 Sa iksateme nu * 

n 

v, 

11 

iv 

35 

4 Om Pur use ha v&* 

n 

VI, 

11 

V 

11 

1 Ko’yam atma iti ’ 

*j 

VII, 

11 

vi 

11 

4 Vahme manasi 9 


These six chapters are known as atmasatka since 
in them we find the nature of Atman expounded as 
contrasted with the rest of the Aitareyaranyaka 
dealing with ritual and meditation (upasanaj known 
as Pranavidya. 

With a view to showing that the central teaching 
of this Upanisad is the unity of the Atman which is to 
be realized through right knowledge and not by ritual, 
Saiitkara prefaces his commentary with a discussion of 



i iii 

the iclafive values of Karma and Juana. Karma a- 
is well known is either secular or ritualistic- The 
former has reference to one’s conduct in life and mna 
conform to the generally accepted ethical stand ud'. 
It is the latter, however, that requires special con¬ 
sideration since certain Indian schools of thought hold 
the view that it is the only way to liberation or at anv 
into that its association with jhana is indispensable 
for the attainment of the spiritual goal. 

Saiiikura js positive that with the rise of knowledge 
Karma automatieally ceases and that the two a e 
opposed to each othei as light and darkness. Knma 
of v hatever kind is a hindrance to liberation a;* 
its fruit has to be enjoyed in one birth or another 
and consequently its performance involves one in 
the cycle of aatmara. It is only Atmajhana that 
cuts asunder the knots of samsata eventuating in 
Moksa. 

The point for consideration is whether one who is 
in quest of reality should renounce Karma and embrace 
Samnyasa. Samnyasa, however, maybe either Vividisa- 
Samnyasa or Vidvat-Sainnyasa. The first is voluntary 
renunciation which one embraces while yet a neophyte, 
to qualify oneself for Vedantic study. There appear 
to be different views as regards the necessity of enter¬ 
ing on the order of Samnyasa at the stage when one 
is undergoing the necessary discipline for the attain¬ 
ment of the higher knowledge- Some hold that it is 
no disqualification to remain a householder (*r^zsj-), 
for purposes of Vedantic study and that the duties 



enjoined on one in t he second Asrama can be pm sued 
along with Vedantic diseipliueship under a guru. 
()i hers are of the view that even in this preliminary 
stage one should join the ascetic order, as without 
absolute renunciation one finds it difficult to pursue 
IUahmavidya. 

The qualifications insisted upon in a student of the 
Vedanta are:— 

Discrimination^ of things of eternal and of 
ephemeral values—R^rjr7^qr^fqib£:, 

fii) Distaste for the rewards of this and other 

worlds— 

(iii) Attainment of the six virtues — 

(ivj Desire for freedom— 

The six virtues under (iii) are:—Mental equipoise— 
; withdrawing the senses from their objects—^;; 
abstention from works—■arq^fd:; endurance of opposites 
like cold and heat, pleasure and pain, etc.—ff=rfd\?T ; 
cultivation of the powers of concentration—qrtpfq: ; 
faith in the Vedantic verities as inculcated by the 
preceptor—srgtf. Jtlere 4 abstention from works 5 
is taken by some to mean Samnyasa and Saiiikara 
appears to be in agreement with that view. A few 
among his adherents maintain that uparati means 
only the absence of distractions (Viksepabhava) and 
that a householder is fit for Vedantic study since 
such peace is possible for him also. Examples of 
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-Janakifc and others are cited in support of the view 
that the assumption of Samnyasa is not indispensable 
for the pursuit of Brahma vidy a. 1 

6»mkara while conceding that a householder is 
mot disqualified for such study declares that a seeker 
will find adequate leisure and freedom from distractions 
only in S&mnyasa. Hence he would recommend 
renunciation even for those who have not attained 
jnana—qrf^r^f %£&&&. He takes his 
stand on the following text: — 

** ^Kldf^nd^: q*TT%dT q^Id”; 

^ ^R% 3PJ?TRJ7R^: y \ 

What 6amkara would impress is that without the 
abandonment of the concerns of Iife 7 knowledge cannot 
be pursued with unabated vigour and devotion. 

As regards Tidvat-Bamnyasa which is the second 
variety mentioned above, no injunction is necessary 
since renunciation inevitably follows the rise of know¬ 
ledge and it is for this reason that &amkara points out 
the incongruity of a knower (jnanin) remaining at home 
discharging the duties of a householder. Those who 

1 Cf. Adv&iUt Vedanta Par-ibha&d, Prayoj ana pari chcheda, 
where uparaii is explained both ways, by Dharmarajad h va- 
rdndra- The commentator, his son Kamakrisna Diksita, how- 
ev«w y is somewhat harsh on those who advocate asceticism as 
essential for the study of Vedanta. He thinks that it is only 
■the pseado-Sanany&sins elate with the honours done to them 
fey householders who Insist upon asceticism as a necessary 
prehrainary for entering upon Vedantie inquiry. 



ad\ oeate that even after the dawn of knowledge a man 
may continue to fulfil the obligations of the second 
Asrama, are endeavouring to support the Samuckchaga 
doctrine which 6&&kara assails in no uncertain terms. 
Since the injunction is absolute even secular Karma 
seems prohibited so far as the j&anin is concerned but 
an important exception is made even in his ease. 
Work undertaken with the object of helping humanity 
is not regarded as holding the worker in bondage to 
samtara. This is the lokazamgraha type of duty as 
enjoined in the BkagavadgU*. Srt Xr$na and Janaka 
though they were liberated souls ooatmned to work 
lest mankind should go astray by thinking that a life 
of inaction is to be preferred to that of endeavour and 
service. 1 

Still the weight of Samkara’s opinion being on the 
side of Samnyasa, it may be urged that this life of 
isolation recommended as the goal of a seeker after 
knowledge is likely to make him too self-centred to 
think Of'the general interests of society. In his quest 
for his own freedom he is neglecting thousands who 
axe held in bondage. There is an over-estimate, it is 


1 Cf. Bkagavadglta, HI, 22-21 

5T *r wife ftri SSbs i%^r s 

^ ^ ^11% II 

«IK «f ^ wM ^3 I 

ITU ^rfig3?f% 5^51: 'TTO U 
#!^r 53ft ‘ 

R TEffl 




said, of 1 subjective worth ? and the demands of 
humanity receive little or no response. Exception 
is also taken to Samnyasa on grounds of personal 
morality. One often comes across critics who argue 
that freed as he is from all ethical obligations a 
Samny&BiB might violate the accepted code of morality 
without the least compunction. One need not tarry 
long in refuting these superficial observations. It has 
been noted above that a neophyte has to pass through 
a state of preliminary discipline which strengthens his- 
character and enables him to rise above selfishness of 
every kind. When he voluntarily embraces the life 
of a Samnyasin, it is not that he undervalues the needs- 
of the particular society to which he belongs or of the 
larger world. All that this new life means is a new 
attitude. His afin now m to reach the Highest f&e&Hty. 
Ho has passed through the lower stages of spiritual 
evolution and while he appears to be not toiling with 
the rest of his brethren it should not be forgotten 
that he exercises a silent but none the less an irresistible 
in&uence for good upon them. That itself is the 
service he is rendering to the society around him and 
that is the highest and the most beneficent service 
that man could render to man. He may seem to be 
hiding from the public vision but his is ‘ the sightless- 
song of the lark h Baseless too is the charge levelled 
against Bamnyasa that it is liable to lead one astray. 
The very fact that the aspirant has renounced the world 
argue* an amount of self-restraint which will stand 
to ail the temptations of the flesh. Liberty 
and net liber&mism f|is his rule of life. 



When the purblind eye bag shed the scales lew could 
tli© vision continue to be blurred f 1 

The Upanis&d proper begins with an elaborate 
account of the world-creation, the whole of the fourth 
a<lh> ay a being devoted to it. 6amkara after meti¬ 
culously expounding the texts gives as his final opinion 
that no serious consideration need be attached to 
this account since the world-phenomena are but 
the fabrication of the primal ignorance. The creation 
Gratis are to be understood only in a secondary sens© 
and they are, as 6amkar& puts it, but artMv&da* It Is 
a well-recognized Advaitic doctrine that the creation 
is a mm on the AbsolDte—^d^ydro^ 

which is flowed by the negation of all that is attri¬ 
buted to the Brahman by pointing out that the 
multiplex universe is but an appearance having no 
independent existence apart from its ground, vi&., the 
Brahma®. Such an exposition of the nature of Beality 
is known as jsMfwtopapavada —superimposition fol¬ 
lowed by negation. It is only when the nninstmoted 
mind is made aware of the nature of the vast concourse 
of things which constitute the world that it can 
clearly grasp the nature of the Supreme Keality which 
sustains the universe of names and forms. The Eternal 
lemains in lone purity in describing which the words 
u Are like the babblings in a dream. 

Of nightmare, when the babblings break: 

the dream/* 

1 For a fuller discussion of the topic of Samnyasa the 
leader hr referred to ^amkara’s commentary on Char%dogya 
Upanisad, II. 2S-1 and on Vedanta Sutra, III, 4-10. 
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It is the Nameless that assumes countless names,, 
and predication of any kind—Is r Is not* ete., ( ef . p. 93), 
is impossible of that which is Peace, Bliss and Second- 
less Mtmdukya Up.) 

Xh© next topic of importance, which forms in fact 
the central teaching of the Aitareyopanisad is the 
unity of Atman, The contention that there are three 
selves* Jlva r I^vara and Parabrahma (p. 76) is met by 
the argument that the ordinary instruments of 
knowledge are inadequate to prove the existence of 
even Jiva—the individual soul. Neither perCfCption nor 
inference is a fit instrument for the comprehension of 
the self. Though it is conceded that the self cannot 
he brought within the compass of sense-perception by 
practically all lodi&n philosophers, it is contended that 
the Atman can be the object of inferential knowledge. 
Against this view it is urged that inference is a mental 
act and the self when engaged in it is incapable of 
cognising anything else except what is being inferred. 
In other words, the V|ttij§ana T i.e~ y consciousness as 
conditioned by anfc&hk&r&aa, has reference to only one 
B&enfc&l act and k discursive in character. It is only the 
Atman that can* being the witness of all mental and 
sensory activities* be regarded as the common ground 
of such activities. While the pure secondless Atman 
is a nec^ssury presupposition for all modes of conscious¬ 
ness* the delimited Atman functions only in time. 
It m in this way that the contradictory texts like 
*tfee Atman is hearer/ £ the Atman is non-hearer/ 
ate*, {p. §3&} can be reconciled. 
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Now the Aitareya begins with the text—‘Atman 
alone there Was at first ’* testifying to the secondless 
nature of Atman. To the query, “ Who is this Atman 
whom we adore! ” {Ohap. V, 1), the answer is given 
that the Atman is Htraayagarbha himself, the Bord of 
the universe, known as Prajaa which Prajfia is finally 
equated with Brahma—‘ Prajnanam Brahma \ We 
have her® the first of the six canons of interpretation 
accepted by the Indian philosophers of practically 
all schools, namely, the coherence between the 
beginning and the end or the first statement and 
the last (agreement between Upskrmma and Upa- 
samh&m)} the second is the repetition— abhf&sa pointing 
to unity ns Indicated in the passage, 1 And he per¬ 
ceived that very Being—the Brahman—overspreading 
all " (p. 6&); the third is apurvaiva or newness since 
no human means of knowledge can prove the unity of 
Atman j the fourth is the reward—p&oh*—promised in 
land of bite—Svarga (p. 108); the fifth is artkavaia 
or laudation as indicated in the texts describing the 
world-creation and Atman’s entry into the body; 
“ He slit the suture of the skull and entered by that 
door ” (p. 65); finally, we have the test known as 
yukti or reason as when it is pointed out that the three 
states of waking, dream and sleep are all illusory, 
in the text—“For him there are three states and all 
the three are but dreams ” (p. 66). 

Thus the finale of the teaching, namely, the unity 
of Atman and Parabrahman is confirmed by these six 
well-recognized tests of interpretation. 
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Before closing this somewhat brief introduction 
reference may perhaps be made to Professor Keith’s 
observations on this Upanifad which forms, as noted 
above* adhy&yas 4-6 of the Aitar&ya Aranyaka. In his 
introduction to the Aranymk& published by the Profes¬ 
sor in the Clarendon Press, he says that he follows 
neither the Advaific school of thought nor of the 
Vaisnava. At the same time he admits that the inter¬ 
pretation of the Upanisads is far from easy or ceitam. 
Though disagreeing with S&mk&ra or for that matter 
with any of the great Indian thinkers, he concedes that 
these are u the first books of a new faith and were to be 
fated to be the source of a system of philosophy whose 
intaeace m India is still permanent 

Wo need not p&u&e to examine Professor Keith’s 
Attitude towards the Vedanta* The philological 
method which consists, to um his own words, “ m 
e&traotiag what seems the most natural meaning from 
the actual words r % can only lead to such jejune results. 
Our object is to present a faithful rendering of the 
Cfpa&is&d as expounded by one of the most prominent 
schools of Vedantic thought and to enable the reader 
to discern in however small a degree the depth and 
beauty of its teaching. The approach to the TJpanisads, 
we s&fcy add, should be made in a spirit of sympathy 
and reverence, for then only will they serve as the 
way of life. 


D* V. 
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The description of karma embracing scriptural 
rites and observances and of the knowledge of the lower 
Brahman, has been concluded and what ultimate good 
the performance of works along with meditation 
(Jnana) will yield has been indicated by means of 
laudatory passages (of the third chapter of the second 
Aitareya ). 1 These passages are: u This Brahman known 
as Prana is truth ” * 7 u He is the one God ”; u Of this 
God alone all the other gods are but manifestations * s ; 


1 Meditation on or qualified Brahman Is insisted on 
as an integral part of the ritual. TJkt-Iia is praise-chant in 
prose as contrasted with XJdgitha which is in verse. 


r 
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u Realizing Ms oneness with this Prana ho becomes 
on© with all the gods,” 


I: t ^ *TT8g: I H 
m sfTW: JIOTI:; 

d»m< I ft <t£* I 


Some philosophers hold that the summum bonum 1 
of man consists in his attainment of the deity which 
he adores, that itself is salvation, that salvation is to 
be sought only in the path of knowledge unsevered 
from works,* and that there is notMng else higher 
than this. With the object of refuting the view of 
these (philosophers) and establishing the doctrine that 
the way of knowledge alone (leads to salvation) the 
following Opanisad has set out with the Text u Atman 
alone there was km the beginning •% etc/ 






'TtRT 




1 gW^ is literally 4 human value r . The goal reached 
thtnngh i«i considered as the ultimate human value. 

* T*£w — by combining ritualistic practices 
With jfc&nat—meditafcioa. 

* The aim of this fjp&nisad is to bring home the doctrine 
salvation is to be attained only by the knowledge of the 

Ataoleto and that ritual as well as m editatian, however useful 
*£ a pr obmifear y discipline, must be transcended finally. 



What justification la there, on© might question, ftor 
the supposition that this Upanisad which is the sequel 
<to the Upasana section) enjoins for the attainment of 
salvation the knowledge of Atman only unrelated in 
any manner to action f 

The answer is that no other interpretation ean pos¬ 
sibly be put upon I the Up&nisad). 1 To explain: gods 
like Agni, etc., mentioned before (as objects of medita¬ 
tion) will presently be shown as subject to sccmsara 
because of their contamination with hunger, etc.: 
** He assailed him with hunger and thirst” (1. 2) and 
it cannot fee doubted that hunger and thirst me the 
characteristics of soms&m. Of Parabrahma, however, 
the krwft declares that He Is exempt from hunger, ©to.® 

finOTTs^nr^ i i n 

*3*u sscw^t^ i aw- 

%rr[j wm ^ricuw: 


1 The beginning of this Ilpanis&d— 4<r ©flcffT 
UTFFrI. 97 would be purposefnl if salvation is to be had from a 
knowledge of M*§*Pfp. 

* Cp. “ #E dreMWItfruft ^li 5Ri Jgg^ilr ”- 

Brh. Up., in, 6.1, “ arFF% s#f?t ”—TaH. SArmffU- 

valli. Thus It will be noticed that liberation means the 


knowledge of the i 
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inr 5Tfc^«r ” ^wrf^rr 

<tf sr% g^crasr anjfar*^ s? f?3<7STf*r% i <rar 

^frs^^fR: sr^Tc^rc^^T ^an^r^rf^r <n%T% 

i #SWTc^^q^T 5T^T 51#!% 

Let us admit that the knowledge of Atman only is. 
the means to liberation; but there is no warrant for 
the supposition that this knowledge has to be pursued 
by none but an ascetic (samnyasin) who has abandoned 
all works. Xo specific mention as regards the agent 
(adhikdrin) is made, i.e ., it is not stated that dtmajhana 
is meant only for one, who by forsaking works belongs 
to a different order f samnydsa). As a matter of fact, 
the Aranyaka begins with the description of karma 
known as Brhatlsahasra 1 and then deals with dtmajhana. 
Hence one performing the prescribed duties alone is 
deelaied fit for dtmajhana.' 2 

1 haying begun. Brhatlsahasra is the 

name of a &xstra or praise-chant recited in the form of prose 
as contrasted with stotra which is sung. The earlier por¬ 
tion of Aitareya lays down that a thousand rks (which are all in 
the brhati metre) have to he recited. Sastram is thus 
defined Cp. II. iii. 5-6-7-S. 

1 ^ falPTmsT f%3 ?r%srT^Ri: wt: acmr; «E5fchi#sn«r 

faPW*! ^IHSr. It is not only that there is no specific injunc- 
iion but because the Upanisad conies so close upon the 
karma section, evidently association with karma is enjoined 
on one who pursues dtmajhana and not on the ascetic 
who has abandoned works. 



Further, the knowledge of Brahman {Atmajndna) is 
not dissociated from karma because the conclusion is 
the same both of the earlier and later sections, i.c., the 
Brahman a and the Mantra portions (of Rgveda) 
declare that one who follows the path of Karma will 
as the atman of Surya /becoming identical with fcSurya) 
permeate all bodies—static and dynamic, in such texts 
as “ Surya is Atraa*’; even so, this Fpamsad having 
begun with the statement “He is Brahman, He is 
Indra ” (III. 1. <*). concludes with the text “All that is 
- f atic i- governed by Brahman (Prajna) thereby show¬ 
ing that Brahman (Prajna) is the inner self of all 
beings. Similarly, the Samhitopanimd begins with 1 
“The Bgvedins contemplate this Brahman in the 
great praise-chant which is known as Brliatlsahasra/’ 
and thus having indicated the association of works 
(with dtmajTidna) concludes with the text “In all 
beings it is the same /Atman) that is regarded as 
Brahman.“ Again the one who is described (in 
Samhitopanimd) as bodiless and of the essence of pure 
sentience is here also referred to (in identical terms/. 
{Setting forth the query, “Who is it man”, the Upanisad 
ends by pointing out in the text “ Prajhana is 
Brahman’' that Prajhana itself is Brahman. Hence 
Atmajnana is not dissociated from works. 

“ snuff % ” s^nr^- 

^TfioR “ 3nsnT ” ^ “ sttsftt 

1 Tho^e who recite the Kgveda which contains 

many rks. meditate upon. The Samhdo- 

panisad is the section following the Atmasatka in the 
A itareydranyaka. 
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m gsffifiscM 


The question may well arise, how do you meet the 
charge of repetition f (For example), in the earlier 
section ( Ait. Up., II. 2. 3-11), it is stated, ‘1 
am Prana, 0, Bsi *; again, in the Mantra section 
(Mgtxda I. 115. 1) 1 Surya is the Atman’ (of both the 
moving and the stationary worlds). Of this Atman so 
determined, a restatement in the present section of 
the Biahmana 1 (beginning with) * This Atman alone * 
there was in the beginning together with the query 
1 Who is Atman I * referring to the same Prana would 
he mere repetition and purposeless. 


t t wn- 

mz&i: ^ w s- 

\ i^TSSOT 


1 Ko ’ says the PurmpaJcpn, who rebuts the charge 
©f tautology by pointing out that the sequel predicates 
certain other specific attributes to Him only (Prana) 
not mentioned before. How f Prana, whose knowledge 


* It m&y ba urged, says the Samitchchayavadin (one who 
considers that a combination of works and knowledge leads to 
salvation), that it would be a blemish to the teaching if the 
wmgm I laaear^y repeats what has already been enjoined in the 
ftr^part of the Scripture. He anticipates the objection 
m&&ks it. 
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pre-supposes karma, has the additional attributes o f 
creating, sustaining and destroying the worlds ;* or the 
objection may be met by assuming that the teaching 
of the subsequent section commencing with 4 Atman 
alone indeed, etc. % Is for the mere purpose of meditation 
'Upasana) since in dealing with the ritualistic portion 
even meditation becomes part of karma and cannot 
receive a separate treatment. 2 Or we may under¬ 
stand the teaching to refer to meditation of the 
Atman viewed both as ‘hhinna’ and ‘abhinna’ i.e., 
when one is performing karma Atman is to be viewed 
as distinct and separate but when not performing 
karma as identical with the person meditating. 3 Thus 
there is no room for the charge of repetition. 




i*tc. If the previous and subsequent Brihma^&a convey the 
same teaching what follows (in the Upani§ad) relating fco 
Prana considered as Atman is tautological since the identity 
of Prto* and Atman has already been established. The Brah- 
mana here refers to the section containing the Aiiarepa 
Upanimd —Anandagm. 

2 Here, however, meditation on pure Atman is prescribed 
without however abandoning the injunction that both 
and meditation are to be practised. The idea ol the Purvapakfin 
is that though the meditation described here is dissociated 
both from Karma and TJktha, which is subsidiary to it, 
the doctrine of Samuchchaya is not abandoned, since medi¬ 
tation refers to the qualified Brahman and as such is associated 


with works. 

The sense of separateness is prominent when the medita¬ 
tion takes the form of ‘ this is At m a n * and identity is explicit 
in the form of 4 I am Atman \ 
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“ fewt ■grfirat =? t stt%rt ?fosrV 

Rm^iss^frfl^ ” ffir i “ WrfSi 

HWT: ” fftT ^ mfksiret, I ?I ^ ^T 

*^fwi*ws*flw&'<Tiwiy i *z “ arafti swgwsftf 

535«tfoi *rafer ” fffr i ! *rssg: ^ 4 °t? srigq; * ^raar 

srpst: “ ^sNNr? ^mi3r ” i ?ptt “ ^aict-Hfa^W 

l^trar ” ; “ qrnrsfra ^jpfwngrPRri 3T3?r ” ^mns? i “ # 

vqnw^tPd ” ?f?r ^ i ^m^aa i 


Farther the Scripture of the Vajasaneyins explicitly 
enjoins a lifelong performance of works: “He who 
elearly grasps the significance of the conjoint per¬ 
formance of meditation and works will overcome death 
by works and gain divine bliss by meditation ”; “If 
one is desirous of living a hundred years, one should 
go on doing works here unceasingly 0 . 1 A man’s life 
does not extend beyond a hundred years and as he is 
enjoined to perform karma till the moment of death 
there is no chance for meditation on the Atman after 
completing the prescribed duties. It has also been 
declared that “ a man's days are to be counted by the 
number of letters in the thousand rks of Brhatlsahasra 
(each fk in the brhatl metre contains thirty-six letters),” 
and all the hundred years are filled with karma (as per 
text already quoted). Likewise (we have the text), 
u By performing here works only etc.” ; “ Till life 

lasts perform sacrifice”; “Till life lasts perform sacrifice 
on new*moon and full moon days “They burn him 


1 le&vanyopanisad (belonging to Suklayajurveda. Vaja- 
sHiieya iS&kha, 11 and 2.) 
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•with the sacrificial utensils he has maintained all 
indicating the obligation to perform karma till the 
moment of death. Also there is the ^ruti relating to 
the three debts 1 one has to discharge. 



If attention is drawn to the text enjoining renuncia¬ 
tion. 1 They forsake the world (f.e., having abandoned 
-desire for wife, children, and wealth) and beg for 
food V the answer is that such passages are meant 
only to extol the knowledge of self or they may be 
taken to apply to those who by some physical defect 
are unfit for the performance of karma.® 




fi— Tait. Samklta , 6. 3. 


Indeed a Brahmin that is bom is bom with three debts. 
The three debts are : 1. Pe varna which is discharged by 

sacrificing to gods, 2. Pitrr^a discharged by begetting sons, 
3 Rsirna discharged by the study of the Vedas. The impli¬ 
cation is that the discharging of the fir«tt two of these 
obligations is possible only to a householder and not to one 
who becomes an ascetic. 

2 Brh. Up . 9 III. 5. 1. 

5 ^ STTcm 9Trfs?l: fief 

'EJTMmtjffTS'* -Ana ml agin. 

To the criticism that scriptural injunctions regarding 
sarhnydsa would become inoperative the Purvapaksin says 
that nothing more than mere praise of atmajndna (to be 
acquired even at the sacrifice of all one’s possessions) is implied 
in these injunctions and that the mandatory character of 
the texts holds good in the case of those who are unfit for 
karma, such as the blind and the halt, to whom j&ana. though 
not karma is possible. 
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^I ' ssw g R r ^ i ^ ukmuT- 

qh^ tr g^rTfrr^ f fr^m^r ftranw isr srs^r ^t sptfsr- 
m^RTS^^R: <E3*T^R ? fnT x 7^R l 


(Now follows 6amkara’s refutation of the arguments 
thus far advanced in defence of the inseparable associ¬ 
ation of works with knowledge.) No, (says the 
Siddhantin) when the knowledge of the ultimate reality 
is attained there is no idea of reward and in conse¬ 
quence karma (its means) has no place and the conten¬ 
tion that the knowledge of self is enjoined on him only 
who adheres to the path of works and that such know¬ 
ledge is related to karma, is untenable. 1 Because 
when one realizes one's identity with the supreme self 
in whom all the desires are fulfilled (aptakama) and wte 
is rid of all the impurities of sarmdm there Is nothing 
else for such a person to gain by works either accom¬ 
plished in the past (safichita) or to be accomplished in 
the future (ag&mi). When there is no consciousness 
of a result following from it, activity is inconceivable. 


rm ^ i w i TTnrmn^woRr- 

RTSS3R: 5RT3R TOTO T 


1 If as is averred the enlightened man is also bound to 
perform karma, the question will be whether he has to do it 
in th® expectation of some positive reward as in the cgse of 
kamyakarma —permitted voluntary ritual, or do it merely on 
the strength of the mandatory character of the 4ruti enjoin¬ 
ing it. The latter is the view of Prabhakara in regard to the 
daily ritual Pi^<=hH—Anamlagiri. 
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H£Wig*idf 

H*T ^fmr finjrE ^Rf Hi 33* *?%* 5TT?fH?r * 

avaifawi i *r ^ sr f^^rg; %^rf%^ t 


If it be said that even in the absence of such con¬ 
sciousness, a man does engage in action because of the 
script oral injunction, the answer is that self-realization 
implies the conviction that the self is beyond the pale 
of any injunction no injunction is operative as 
regaids the one who has realized the truth of the 
identity of the individual self with the Supreme;. It 
is a matter of common experience that an injunction is 
applicable only in the case of one who recognizing 
the benefit to be derived by the acquisition of that whieh 
pleases him and by the riddance of that which displeases 
him is in search of some means to attain his object. 
But no such injunction Is of any value to him who has 
tinned away fiom the world and set his heart on the 
Hupieme of which no injunction can be predicated. 1 
Kor iS it valid to hold that a seer may b© enjoined to 
perform works even though he is not a fit subject for 
any injunction. For in that case, the incidence of 


1 In confuting the view of Prabhakara that the sense of 
duty is the only motive for action, Saiiikara takes for granted 
that a consciousness of some beneficial result (Jsiasddkanatd- 
jndna) is essential to all activity. This view is as we know 
the one held by the Bhattas but is accepted by Samkara also. 
He makes an exception, however, in the case of a knower of 
the self from whose standpoint the distinction between end 
and means does not exist. 
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scriptural injunction being absent, it will become obli¬ 
gate y on all to perform all actions at all times— 
a result which is disastrous. 1 Further he is not to be 
commanded by any one whatsoever. 2 

srm y&fo i snsiivesr *rfir 

f%^r^-wrrn4rrrr% i ?r i i 

wsft ^ rere: ^mtswj-- 

i 5T#r ft#ra *r*n 

^n%ro fnsrr ?r«rr <dhr w s fr ir I’ira'frm 

ww 1 ft^nWr^?^Tgcnr%: 1 * 
qQflfore r w arr<*i %5 sjnwq; 1 ^rrffrOTRnm^ift: 1 

Even the Veda cannot be mandatory to him beeanse 
it has sprung from Mm only. The Veda (Qfld^-WiaS^ 
•which emanate® from divine recollection (at each crea¬ 
tion) cannot be binding on one who has attained 
Irfvarahood. 1 How can the all-knowing master be 


* Wlk&t the Siddhardin means to say is that if the oppo¬ 
nent's view is accepted unrestrained action which counts 
neither the competency of the doer nor the right occasion of 
its accomplishment will ensue. 

* Having attained the divine estate the vidvan is himself 
become the source of all mandates ; hence neither any person 
north© Veda can command him. 

* If it be said that an enlightened person tafces it as 
scriptural injunction, then how can a person who has become 
one with the Supreme Being lay down a law to himself ? It is 
incompatible for the same person to be both the subject and 
the object of an injunction— xr^[ 
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"aided by a servant o! small wits f 1 It may be urged 
that the script are is eternal and its authority being- 
underived from Isvara is binding on all including the 
knower. But then the objection will remain unanswer¬ 
ed, 2 namely, the necessity of recognizing, that all 
enjoined actions (Bista) arc obligatory and should be 
performed by all at all times. It may be asserted that 
the scripture itself enjoins on the same individual both 


1 Cp. i 

ipissk sm irenr n 

Sure^var’s Sambandha V&rtika , St. 240. 

The Veda, commanding the self is like a servant waking: 
his master from sleep but when once he is awake the servant 
withdraws from him. 

There are two points to be noted here:—fi) The absurdity 
of LSv&ra’s laying down a law unto himself; (ii) The incon¬ 
gruity of the Veda, which as the work of 14 vara obviously gives 
expression to very much less than what its author knows,, 
presuming to instruct him. 

3 If I4vaca Is the author of the Veda, which is the view 
of the Naiyayikas then the objection pointed out above will 
arise ; for if it should command the knower who is identical 
with Is vara it would mean a dependent authority commanding 
one who is the source of its authority. Though it may legiti- 
inately command everyone else it must make an exception in 
the case of its own author. On the other hand if it is assumed 
with the Mimamsakas that the Veda is self-existent (svatss- 
siddha) and has had no author, even the single exception 
noted above disappears rendering the knower also liable to be 
commanded. The answer is that if its injunctions are to be 
understood as of universal application nothing but social dis¬ 
integration will follow as no reason exists to restrict and 
regulate their operation. 



14 


action and self-knowledge. Just as the performance of 
works is a scriptural mandate, so is the acquisition of 
Atmajhana. But it cannot be so, since it is impossible 
that the scripture can make two statements which 
are contradictory to each other. Ox one and the same 
person it is not possible to speak of his entire dissocia¬ 
tion from works—accomplished and to be accomplish¬ 
ed—and again of his association with works (which is a 
contradictory statement). It will be like the assertion 
that fire is both hot and cold. 




It is not by scriptural ordinance that one holds 
fast to that which one likes and discards what one 
dislikes. For all creatures are alive to their own 
interests. If scriptural teaching were necessary it 
would follow that herdsmen and the rest, ignorant of 
scriptures, would be oblivious of both (what conduces 
to their interest and what not). It is only when some¬ 
thing cannot be known (by human means and one’s 
own experience) that scriptural enlightenment is neces¬ 
sary. 1 (In other words, scriptural injunction has a 


i The contention of tbe Purvapaksm is that even in an 
enlightened person desire for action is generated by the Sastra 
though likes and dislikes have been suppressed by him as 
witness the injunction -One desirous of svarga ^ould Peiform 
Jy otistoma ”. The Siddhantin's reply is that it is only when 
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place only when a thing cannot be known by one’s 
unaided intellect). Since that is so, the scripture has 
enjoined only self-knowledge which by its very nature 
is sub vers ire of all action past and future; and how 
can it generate again its very opposite—a desire for 
ac non ? Would it not be like predicating cold of fire 
and darkness of sun 


=SW%F?FT l rftqTr^FT I 

^qsrer ^ itfir wrz 


i 


Then (the Purmpakxin) may say that such know¬ 
ledge {*.«?., of the self) is not inculcated at all. u Yfm 
are wrong/' (says the Siddhantin ), because of the 
scriptural text, k ‘ Know, He is my Self," 1 ‘ 4 Pure 
consciousness is Brahman ”—thus ends the present 
Fpani&adL 2 *• He understood that (Brahman residing 
m the body as Jlva) as his self ” 1 ; 4 * That thou art ”. 4 
These and other passages all point to the identity (of 
Jlva with Brahman). When one© th© knowledge of 
the Brahman being one’s own self is gained, it is 
impossible to regard it as not significant at all because 


there is desire that Sastra teaches the means but does not 
generate the desire itself:— 


•if 2 ^ETTWTdRld-Anandatpri. 

1 Samhltopanisnd, Aitareya Aranvaka. III. 4-10. 
^ Ait . Up III. 1. 

3 Brh. Up., I. 4-10. LU . % It knew only itself.* 

4 Chchdndogya Up.. VI. 8-7. 
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as a matter of fact we do not fail to understand it; 
nor could it be considered as a myth and an illusion as- 
the sense it conveys is never contradicted. 1 

rTTU'sfq- SRFxRWTO 3^3 ft ft >y 

I ^ ^rrgf^T^T 2T^r 

J^fterwnfTnr i[ft i w \ 3n% j 4 m\ 
% spfrsrsua writ w i sHhm%rr crs- 

(^)^nrrd; t ^ 

^ £t hts^w-r sttwt w ” ^n%fr 

3^+ftft “ ^ im m&mr *& ” 

* Renunciation (abstention from karma) even in the 
case of an enlightened person, it may be sMfit* m. Q& 
purposeless (as adherence to bm) f&mm 
declares “for Mm here is no purpose Served by per¬ 
forming some deed or not performing it/ 12 Those who- 
aver that renunciation alone must be embraced after 
acquiring the knowledge of Brahman (aie liable to> 
th© same charge as renunciation also yields no fruit. 
This is not so (there is a vital difference between the 
two). Renunciation on the part of the Jnanin means 
mere cessation from works and nothing else. All 
notions of recompense arise from ignorance (avidya) 
only and not from anything inherent in the object. 

1 If a verbal statement is to be dismissed as invalid it 
nanst be on one of these considerations: unintelligibility, 
lndeci-tiveness, contradiction. Here none of these features of 
apr&m&ntfaf& is found. 

* Bhagavadgiia , III. 18 . 
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This is common experience, 1 2 When one is prompted 
by longings to achieve an end, one's thought, speech, 
and bodily movements manifest themselves. (The 
scripture also supports this view.) “ Let me have a 
wife, so he desired ,s2 showing in this and other texts 
that the five-fold motives for action relating to sons, 
wealth, etc., all arise out of desire only. 3 4 Both the 
end and the means are prompted by one's desire 
only . ,r * This point is made explicit in Yajasaneya 
Brahmana. 5 


T QWVm i * 5pft3RTr-%~ 

m%jrfr3PTmr% i ^yrrtftfir i 


1 There are two readings: (a) because it is seen in 

all, viz *, that longing for an object proceeds from one’s own 
desire and not from anything inherent in the object. (6) 

^srvnra; since such a desire is not seen in an enlightened 
person as he is rid of avidya. 

2 Brh. Up., I. 4. 1. 

8 —karma or ritual, so called because it is 

characterized by five, viz., wife, husband, son, wealth acquired 
from gods, wealth acquired from men. Cp. Tail. Up. Siksa- 
valli, Ch. 8th qfft TOW ^TOTcT 

Mt^yh The five indispensable elements for a 

sacrifice are here mentioned. 

4 B T h. Up., III. 5. 1. 

5 Brh. Up I. 4. 17. 

2 F 
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^ y<Jis«r^ 

i 

Because all activity connected with speech, mind 
and body is the result of the taint of desire generated 
by nescience, there is no room for the operation 
of the five motives to action (noted above) in an 
enlightened person who is free from the taint of avidya 
and has nothing to do with works, denunciation is 
nothing more than the abandonment of works (or as 
Anandagiri puts it, renunciation in the case of a knower 
follows from no effort of his own— ayalnasiddham). 

It is not positive activity, something to be done 
like a y&ga, etc. Abandonment of desire is the very 
characteristic of a Brahmajfianin (and results from 
no effort). Hence no other specific advantage is to be 
sought there. He who has started on his journey in 
the dark will, when the light dawns, avoid falling into 
a pit or mire or treading on thorns and no question 
ought to arise as to the benefits of avoiding such risks. 
It will then be argued that since renunciation perforce 
results with the dawn of knowledge it is not some¬ 
thing that can aptly come under scriptural injunction; 
hence if one should acquire in the state of a house¬ 
holder the knowledge of Parabrahman one might 
remain at home abandoning all works and need not 
proceed elsewhere need not take on the order of 
samnydsa) . x 

i i 

etc.—Since renunciation does not depend 
upon one’s effort but is the immediate consequence of dtma- 
jndna there is no room here for the operation of the gruti like 
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* t i q a re n A *em:, 


sr % ?r#rs?w snrsT sf ^ rm gp ^H t ?mt * nr^u ^«u^t 

fcfigl \ 


So. This argument cannot stand. The life ol a 
householder implies desire, and renunciation is impos¬ 
sible as long as that desire lasts. There is the 
authority of the scriptures: “Indeed thus far is 
Kama ’V Both these {mdhya and sddkana — object 
sought and the means adopted therefor) are desires 
only/’ It is only the absence of attachment to sons, 
wealth, etc., generated by desire that really constitutes 
the departure from gfhasthasrama (sg^^) and that 
b regarded as renunciation. 2 Hence in the case of 


4 ‘ 3f«r ’ * ; hence do unavoidable neces¬ 

sity for an enlightened man to abandon his homestead. It 
is entirely optional. He might remain at home* even after 
spiritual enlightenment and need not formally enter on th© 
ascetic order: so says the Purrapaksin. 

1 " 55RT: ” Bril. Up., I. i ; 3[raT 5 ^5%n ^ «5$wr 

—Samkara. 

* Thus far indeed is desire ’ wife, sons, wealth and works 
are the means by which a man can discharge his obligations 
to B sis, manes of his ancestors and gods. 

2 The reading of the commentary here should be changed 

as follows: * 3OT HWh BW3TPT Tf i 9 

omitting Jf. Cp. the Smrti: ^ffew whose equivalent 

in English is * It is not the cowl that makes the monk \ The 
mark of a Paramahamsa is the total absence of all taint of 
desire—even the particular garb of a Samnyasin has no attrac¬ 
tion for him. 
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one who has abandoned works and has gained the 
divine knowledge, residence at home is incompatible. 
It also follows fiom this that for a knower discipleship 
^nder a teacher, penance, meditation, etc., are ruled 
out. 1 

*bt sramrer : ^srt- 

^kyn^^T^i^i^TT?r^gqyiMrTr *£% wid l 

$ow some house-holders afraid of a mendicant’s 
life and fearing also that they might he put to humilia¬ 
tion argue thus like knowing men : 2 Well, since an 
ascetic is enjoined to beg for food just enough to 
sustain his body, let a house-holder who has ceased to 
cherish desires to achieve ends and the means of their 
accomplishment and who is content with the minimum 
allowance of food and clothing necessary for the 
sustenance of the body keep to the house (and not 
wander away in the garb of a samnyasin;. 


1 If it is said that with the suppression of all desires even 
apprenticeship under a teacher should cease, the Siddhantin 
admits that it is so since attachment of every kind vanishes 
after one acquires the true knowledge. 

* Those who argue thus are guided by no principle; but 
the evident fear of mendicancy is the root cause of their trend 
of argument. It is to ridicule such men that Samkara begins 
the next section with the words * Some house-holders argue 
thus, etc.* eft —m sarcastic for 

dull-witted men—Anandagiri. 
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No; (such a view cannot be valid). It has already 
been stated that the sense of ownership argues a 
craving (for the home and its belongings). 1 But if 
^ueh ownership is denied it follows as a corollary that 
mendicancy alone should be resorted to, by one who 
rtceks food and raiment for the bare maintenance of 
life. 


myrrarfog w f^nfr ftng t: 

*4rai^ y ?rm JjTfwsfti foyftsujiftpftsfcs fay y&g fairita 
*t iw* rr mft i 


Others again urge that because certain precepts 
are laid down for the guidance of an ascetic both in 
regard to the acceptance of food and daily ablutions 
the house-holder who has received enlightenment and 
renounced desires should also attend without fail 
(nivamena) * to the obligatory duties such as the 
performance of Nityakarma prescribed in texts like 


1 There is no reference to this point above if we under¬ 
stand it literally although the fact that ownership implies 
desire has been mentioned in general. It is for this reason 
that Anand&giri understands from the word grim, wife, to 
whom one of the IIpants adic passages cited above specifically 
refers. This does not, however, alter the sense of the passage 
in any way. The reading should be 
nnd not F^RTR. 
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1 throughout life, ©to./ to avoid the sins resulting from 
their neglect. 1 




(To this the answer is) that the application of the 
Vedic mandate is irrelevant and that in fact he is not 
the one fit for receiving commands (in other words he 
Is beyond the sphere of the ‘ought’). Nor can it he 
Said that the $ruti ordaining the performance of 
mgmih&tm and other obligatory acts ( nityakarma ) in 
torts like “throughout life” is rendered obsolete 
thereby, for the injunction does apply to persons who 
have not yet attained to the level of a knower of 
Brahman. (The ^ruti becomes meaningful and does 
not therefore fail of its purpose.) The contention 
that there is injunction regarding mendicancy in the 
case of an ascetic whose activity is limited only to the 
preservation of his body (is untenable), for that 


1 * etc/ The druti lays down ( ^ i<=|snf(ej 

Having advanced the view that a man may continue 
to reside at home after enlightenment the opponent now adds 
that he must also not forsake the nityakarma . 


injunction docs not furnish the motive for his activity 
hielt is natural to him— ambk&ratah). On© who 

sips water as forming part of the purificatory ritual 
may have one's thirst slightly quenched but that is 
only incidental and the quenching of thirst is not the 
motive for the mandate. 1 (In the case of a house¬ 
holder on the other hand} the injunction to 
perform agnihotra does not as in this case arise 
incidentally (but is positive. Hence there is no 
parallel between the two cases.) Then it may be said 
that one need not follow any injunction even of an 
incidental character since no good will result from it; 
but it must be understood that the habit of subjecting 
oneself to discipline has been acquired already, 
i.e n when preparing oneself for knowledge and to 
suppress it now involves greater trouble than in 
following it. Besides the srufci also reinforces it. 
It follows, therefore, that the enlightened person does 
renounce the world, thereby recognizing the Vedie 
in junction though it be by the way. 

mftsjwt sfq g g gp i T *rf*inv* » <r*rr w u m*3f- 


1 The counter argument is that in case the rule regarding 
agnihotra does not apply to the Vidvan let not the rule re¬ 
garding begging also apply to him. But the reasoning here 
is wrong, for there is no injunction in the latter case. If 
impelled by hunger he should go about for food then he is 
required to bind himself to certain restrictions such a® going 
only to seven houses, etc., but seeking food is optional with 
him and is not mandatory. There is no injunction impelling 
him to act. 



24 


W %rTTW> fg^TOVT i “ W t&frm * 
wmt W?R £4HH% snj^RPRFng: ” fRT ^ %^T^T%: | 

“ y^ir 3 i re,ribn^ q ; ” ffo ^ i " ” 

fftr 'g i 
gAsfofRnjC i 


The ascetic life is a sine qua non even for those 
who are yet unenlightened hut who are in search of 
immortality, as witness the textual authority— 4 He 
shall cultivate peace of mind and curb all desires/ 1 
Self-restraint, detachment and such other virtues as 
are aids to aimajnana are not (fully) compatible with 
any life other than that of an ascetic. 4 The sage 
expounded to the holy ascetics the exalted knowledge 
of the Brahman;’ this is known from the Sveta- 
svat&ra. 2 1 It is not by rites, not by progeny or 
wealth but by renunciation have some men attained 
the immortal state ’ this is Kaivalya Sruti. Kai. Up. 7 2. 
4 The samnydsa should be embraced having been initi¬ 
ated into the knowledge of the Brahman’, this we learn 
from the smrti. And this also— 4 Let one become 
an ascetic (as it leads to the understanding of the 
Brahman \) A life of celibacy and other auxiliaries (to 
the knowledge of the transcendental self) are possible 
in their entirety for those who have entered the sam- 
ny&sa order and not when they are in the family-fold. 


1 m^Rfr otcRi Rafts*. 

*mm f Bfh. Up., IV. 4-28. 

2 Svet. Up., VI. 21. 



^ nif^rmiwilftr ?hrt ^ ^P5#p 
ttifuftw w fo f i 

S& means that is inadequate can be productive of 
any result. 1 It has been conclusively established that 
the rites prescribed for house-holders in association with 
the knowledge (meditation) of the (conditioned Brah¬ 
man—Sagnpa) yield us their highest fruit— demt&pya$a 
—becoming one with the God of one’s devotion, all 
within the sphere of sammra. Hence it is clear that 
atmajhana here expounded has no relation to karma. 

wm < 5 * w- 

sfrnwret i «3P6^s gfijfir i q%?r w i wT< r €g- 


f?5n??t ?t snjnra t “ *ra WRimW- 


^/sShmw i srepfv -imu 

frf^gwfc*! 

^spnrfif?! n^ad i 


1 On© might say that the qualifications required for enter¬ 
ing upon Vedantie study, viz., equanimity, temperance, and 
so forth are found in some sense even in house-holders implying 
that they are also fitted to pursue Brahma jfi&na; it is to 
refute such a view the Bhasya makes this statement. It is 
not by occasional practice of virtues like calmness, etc., that 
one acquires fitness for the study of the Ved&nta, hut it is by 
a systematic cultivation of these virtues so that they become 
one’s second nature. 
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If (indeed) the knowledge of the Supreme Self were 
possible to one devoted to karma only, then it would 
not be proper to conclude (as the previous section has 
done) with the assignment of a reward (Hiranyagarbha- 
lokaprapti or devatapyaya) that is only within the 
sphere of samsara. If it be urged that it is angaphala (the 
answer) is, no. 1 The knowledge of the dtman which is 
the very negation of karma is the subject-matter of the 
divine science of Brahmavidya which can never suffer 
association with karma. The means to immortality is 
the knowledge of that Absolute entity from which 
all names, forms, and action recoil. If angaphala 
(subsidiary reward) stands related to Juana, that 
JSana cannot have for its object an entity pure 
and attributeless—a conclusion which is undesirable. 
Having begun with “Where however all is Atman 
to him” 2 the Vajasaneya Brahman a denies to the 
wise man action, agency, result, and in fact acti¬ 
vity of any kind and the very opposite of this is 
predicated of the ignorant man ; having said “ where 
indeed apparent duality, etc.”, the text makes it clear 
that the scope of sam&ara is characterised by action, 
agency, and fruit of action. So here also having in 

1 What the opponent now urges is that although liberation 
Is the outcome of JfSana, karma which must remain associated 
with Jn&na has its own subsidiary reward ( cmgaphala ) to 
offer, namely, the attainment of the world of Hiranyagarbha. 
Hence in his view there is no contradiction between samsura- 
pbula and muktiphala. To this the answer is that the true 
self Is relationless and it is therefore inconceivable that we 
should think of cmgaphala in respect of it. 

* Bfk. Up., II. 4-14. 



27 


tin* conclusion (of the earlier portions of the Aiiareya> 
described the way of attaining the state of the gods, 
all within the region of samsara characterised by 
hunger, etc., the Upanisad proceeds to expound for the 
attainment of immortality, the knowledge which has 
for its comprehension the sole reality (the basis of 
phenomenal existence). 


V : 

« f ?frs4 


f, 5T i 




srw stf?- 


**mr; ” 5wrf^rr t ?rwi •* w afite re? srcgsjtw: ot- 

w:” fWiK » ** gr % fe g fe i tsfinsl # w 

^ 5 : ** ffe jrtferfcrrat 1 


The obligation to discharge one's debt which one 
owes to men, manes, and gods is enjoined on the 
unenlightened person only and not on the enlightened. 
dm other words the obstacle resulting from |*^ias is 
only with reference to the attainment of the thro© 
lokas and not to the wise who do mot seek them.) The 
sruti, “That world of men by sons only etc.”, is 
imperative in regard to the means of attaining the 
three worlds. 1 To the wise man who is longing for 
the world of Atman (dtmaloka) the non-fulfilment of 
rnas does not serve as an obstacle as made evident in 


1 *fisg H-pjsriE: glr&prsp^t :TF%r 

ftra*n H B r h. Up., I. 3-1#. 

To attain (conquer) the world of men one has to rear & 
family and not by any other karma, by ritual the world of 
manes and by meditation (Vedic study) the world of gods. 



28 


passages like “What shall we do with progeny?” 1 
So also, “ Indeed the wise rsis—Kavaseyas say, etc.” 2 
“Indeed in limes past the enlightened men gave up 
performing aynihotra ” thus is said by the Kausitakins. 
(Kan. Up., II. 5.) 


\ I 5TTWH- 



ftfSTRE SRT^cT I 
5T5r%?rf^ 

qrTR£ncipF£ 


“ ^rr 


Then if it be urged that to an unenlightened 
person the order of samnyasa is prohibited as he has 
aot fulfilled his obligations (the answer is) no, since 
20 obligation exists before he enters on a marrM 1£$# 
t.e., he may embrace samnyma immediately in the 
Irahmacharya stage). If again it be urged that he is 
ndebted even though he has not become a house-holder 
hen indebtedness will accompany all asramas (shutting 
at altogether the door to liberation)—an undesirable 
onse^uence. Having passed on to the life of a 
anaprastha (the hermit’s life) from that of the house- 
>lder one may become a samnydsin ; or else in some 
her manner: from bachelorhood one may pass on to 


1 Brh. Up. 

2 “ TTrf^ %=T%j*T «TTf W: T%W 
i.”— AU&rey&ranyaka> III. 2-6. 

“ Why indeed should we chant the Vedas ? So say the 
*• sages-, hh® Kiva^eyae,” because they hare accomplished 
**T thing by meditation and jhana, there is no thought of 
mmg any reward here or elsewhere. 



from the household or from the hermitage- 
Thus verily is sam*$&$a commends! even to one who 
has embraced the house*holder s life for the cultivation 
of the means for the knowledge of the Atman. 1 


^ |?WT TO <tftWT*T: 3JTO * 


The eeriptura! texts enjoining life-long performance 
of works find their fulfilment in the ease of those who 
are lacking in knowledge and are not actuated by a 
de^rc for libeiation. In Chchandogya it is enjoined on 
the followers of some of its branches (Sakha) that 
having performed agnikotra (kindled Agnihotra Fire) 
for twelve nights they should give it up. 

qri ferre q ftft r i to i 

tjt^t sssmfsi^q: srfe^: 


Th© statement that asceticism is intended for those 
who are unfit (to pursue ritualistic practices by reason 
of some physical defect) is untenable. Because for them 
sathnyfca is enjoined in a different srutr — u whether 
his fire is extinguished or whether he has no fire, etc.” 
From the smrtis also it is evident that without making 
any exception option is given to choose any one of 
the asramas or follow one after another in succession ; 
(the idea is that a man may become an ascetic either 


1 “ swM ’Bure irtac, whir*! 5pft*£arr 

xmn. n&st spnw, ” ete - 

Jahala Up., IV Section. 


2 Joibala Up., IV Section. 
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alter the three stages are passed or in any one of them, 
provided renunciation has come to him, it being 
immaterial whether he is physically fit or not .) 1 

ftfir ^ \ 


Again the contention that the enlightened person 
may choose at will either to remain within the family- 
circle or in a forest since his renunciation is only 
consequential and not the outcome of any direct 
-scriptural teaching is not valid . 2 Renunciation alone 
and not residence at home is the incidental result. 
a We have already said (says the ffwMftgwttm) that 




1 Of. (a) STRESS* X 

Sgr ^ n 


* It has been already shown tlnat there is no valid ground 
for the doubt whether an ascetic could remain at home or not. 
Here is refuted the contention of the opponent that no 
veetrictlon should be placed on the jfi&nin ae to his residence. 


which may be afc home or in a forest (?^g %£t). Because 
asceticism ie only the indirect result and not the outcome of 
aiodptuml Injunction, the opponent pleads for freedom to the 
Jtitott&o to chooee the home or the forest. “No, n says the 
Vadfcfttia, ‘‘because the incidental character of the £ruti is 
applicable only to renunciation and not to residence at home.” 
~~Jdmada«iri. C/. ^TRT ^1^4 —Having abandoned 

vMki, go about with the begging bowl of an ascetic. 
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renou nce at home presupposes desire and its prompt¬ 
ings to action and also that renunciation is merely its 
absence (which here means discarding home). 

wm ^Asse^rPn^sinH avmdqisw>y<> 

^ aqmm sft ctto 

tot i cfw^imfrot ^ 

^TTJT^frf^T^t I 


It can never happen that a man of wisdom will 
allow his conduct to be swayed by his desires since 
that can be expected only of the most ignorant. For 
surely, when he discards karma though enjoined by 
the scriptures because it is so burdensome what doubt 
that lie will renounce action prompted by extreme 
thoughtlessness ? An object which comes within one's 
ken because of one's mental or optical aberration 
ceases to exist so soon as the aberration is gone 
because its very existence is due to such mental or 
optical defect. The conclusion therefore is that for 
one who has realized the nature of the Atman there is 
nothing other than renunciation; he will neither 
follow the lead of his desires nor discharge any 
(bCiiptural) duty. 

W& -“ TTOT TOTOT ^ ” *T TTOT- 

tot iwtot totttot TOct fsromI: \ ^s^ngfT^TO 
?r TOflw qi ftg r fc i tot 3%a»wf ^^i%ei5u3 
*&&& y&m i ft r rftS r feyft grfroi qr *er ttot ” 

%m 5rra% ff i toto fevmi i 
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(There is a scriptural test, however, which seems to 
support the samurhchaya doctrine.) The text, however, 
“What knowledge is and what is not knowledge; he 
who knows them both, etc.” (has to be interpreted 
aright ). 1 It is not that it inculcates the co-existence 
of knowledge and action m the enlightened person. 
Then what does it mean ^ It means that their simul¬ 
taneous existence is impossible m the same individual 
just as it is impossible for a person to have the notions 
of nacre and silver at the same time. The Katha 
makes it clear: “Avidya and Vidya are opposed to- 
each other and lead m diverse ways. 2 ” Hence when 
knowledge dawns ignorance must vanish. 






“Meditate and know the Brahman ”, etc From 
this and other texts what is meant is that meditation 


1 ^rr&srf ^ t 

^ df^rr r%ws?icF*H3cr u— i*a. up, 2. 

He who understands that Vid\a and A vidya can exist in. 
the same person, only at different times and not simultaneously 
? he by avidy& T i e. upasana, overcomes death, and by 
vidyfc attains immortality. 

s ^rar?r rafter srrasrr ra ra%fci ?tcn, etc. 

Katha Up., I, 2-4. 


Tint, Up , Bhrgu Yalli 
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and other helps to the origination of knowledge as also 
disci pleship under a preceptor being of the essence of 
Avidy& are termed Avidyii. With that by Avid$& 
v hi< h here means meditation) haying acquired jMna 
(Vidyfc) he (the devotee) transcends death which in 
(no other than) desire. Thereafter being free from 
longings lie will through Brahma-knowledge achieve 
immortality. This is the meaning of the next half of 
14a— u having subdued death by Avidya he by Vidya 
enjoys deathlessness.” 

-. —- . R ^ A. . * *t ^ -s . .... .._ rs c~i ** 

^Husf tStstW- 

srtt: ” \ 


The contention that pursuant to the text “If one 
should live a hundred years one should perform karma 
unceasingly *’ (Im. Up., 2), the whole of a man's life 
is to be occupied with works, has been met by the 
answer that this injunction is applicable only to the 
ignorant since karma by its very nature cannot exist 
by the side of jndna. 






Again the plea that what this Upamisad is meant 
to teach must be in conformity with the previous 
teaching and that therefore there could be no irre¬ 
concilability between knowledge and works has been 
rebutted by pointing out that while Karmakdnda (the 
previous section) is concerned with Bagupa, the 
Jndnakdnda (the present section) has to do only with 
3 




CHAPTER I 


JfWWPTt 

& wrr m to t 


Om, Atman lone this was at first 


am^r/w i 

ws^^n sir 
^E%: 5FT*n#^ 1 


___ - S— -S _ „ 

<T*: 

tssl ^rar: 


Atman is so called because, it is pervading, 
-destroying and unlimited also; (tins Atman is) Param&t- 
man (who is) all-wise, all-powerfai, free from all the 
characteristics of sarmardsjich as hunger, etc*; of the 
nature of eternal purity, wisdom and freedom; 
birthless, ageless, immortal, fearless and second- 
leas. It is verily m 1 (?n). This which has been 
described (in Purvak&neia) as being differentiated by 
name and form, viz., the Universe, existed as the one 
Atman only at first, i.e., before creation. 


1 m I ; “ a^s^ra; -iwfwi^wsi) tttw- 
vrRotwi I ^ 

*- m, 

The particle % is used to emphasize the notion of Atman 
by dissociating it from its manifestations—name and form ; 

goes with the sentence following—“ this that which has 
b >en described as etc.” 
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sr xgr&r&ms^rm f^re.* i sn^q-a ^ i^d h m ^^tctt- 

^ WcS^5r?5T5Ei m rrr^f surf^rf? 

^|5<m <u j 4^ nrN? %fir i%$re: i ^t?tt *rfe^r- 
^TTf^r *?fe^ 

%^>r^^TTOrq-^rr^^i%^Tr%T% ^r ^i% 

^ « 


Then is He not now the single existing entity?" 
(and is theie something else beside Him 1) Ho. Then 
how is it that the past tense 4 existed ’ an 5 #^ * s nsed * 
(The reason is) that though even now He alone exists* 
there is a difference. Before creation* the world 
undifferentiated by name and form* remaining undis¬ 
tinguished from Atman, cognizable by the notion 
conveyed by the single word Atman, is now, because 
it is differentiated by name and form, cognized by 
notions conveyed by several words and it is also cogniz¬ 
ed by the single word Atman. 1 This is the difference. 
For example, the notion of £ foam' remains merged in 
that of 4 water ’ before it is differentiated from 4 water ’ 
and assigned a name and a form. The two notions 
4 water ’ and 4 foam ’ will arise only after this differentia¬ 
tion and what was previously indicated by a single 


1 ^—even after differentiation, the 

wise understand that it is only the Atman that manifests 
itself under various names and forms. ‘ 
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word * water \ is thereafter designated by several words, 
mu h f as 1 2 * 4 water’, 4 foam \ etc. And (it must be under¬ 
stood that) the notion *foam' is comprehended also 
by the single term 4 water V 


And nothing other was there to act. 


yrt ^nqrr J TW F ffq^rqim t *t*tt ^ ^i^renro?^ 

^ r%r%^rr ^3 fincraf \ f% <rirr?*r%^ 


No other operating or functioning entity beside the 
Atman there existed or any other; like the Pra- 
dliana (primordial matter) of the Samkhyas, falling 
under the category of insentient existence and regarded 
as independent (of Purusa), or like the atoms (apart 
from I^vara) of the Kanadas, here (in the Vedanta) 
no entity independent of Atman (is admitted) to 
exist. What then t Atman alone existed—that is the 
import (of the text}. 5 * 


1 Vide Note \1) page 30. 

By implication, the passage means that it is only to the 
undiscriminating mind that the world of variety appears to 
be real. The wise legard it as a mere manifestation of the 
Supr* me. 

2 fqepf— &U' TTO;, -The use of the phrase ^TCSf 

is to exclude the existence of even those objects which do 
not operate. The point is that though Mac a is premised (to 

account for the world-creation) a second entity apart from. 

Atman is negated because Ma\a cannot operate by itself and 
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Let me create the worlds—so thought the Lord, 

H 4r45rara rc«Ti5rehgr ^fT^Trr sfrsra ^TT l ^ 

^Hj^-d^efei4^utc^R^rfli%^ r ^ r -irm i i 

rTsqn ^ —" ^rrrftnn^T srfidT ” i 

%?nf¥T5n^ ui?nf— 

^rs^rrfcr t 


He, the Atman being omniscient by nature and 
secondless, cogitated (perceived) thus, 4 Let me create 
the worlds’ - It might be questioned, how, before the 
creation, ls'vara perceived having neither body nor 
the senses. There is no flaw here; because of his 
omniscience by nature. To the same effect is the 
6ruti, ‘ without hands and feet he runs and grasps % 
etc. What object had He (in creating the worlds) ? 
The answer is here: ‘Let me create the worlds and 
the rest which are the regions where the results of 
karma done by the creatures may he enjoyed.’ 1 




(And) He created (all) these worlds. 

hw-R no independent existence. Hence it may be inferred that 
Atman id without a second Brfg^vft^T and that the world has a 
mere phenomenal existence since, before its creation, it existed 
only as Atman. 

1 If the phenomenal aspect of the Universe is w r ell brought 
home its negation becomes evident. It is in this sense that 
the creation-^ rutis have to be understood. 
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wm. * 


Having cogitated, 1 He the Atman created these 
worlds; just as here an intelligent carpenter or some 
other (workman) having first decided upon the plan 
of constructing a mansion builds it, even so (has 
Isvara created the worlds). 


^5 3^ i 

t tow ^rw^nr 

t ss^Titw rr^^rnre ott 


^stf srnmTOssw^^ ^rongto 

wm ^ jjftutKfm prefer i 


It is no doubt true that a carpenter builds a 
mansion with the aid of appropriate materials (like 
timber, etc.) but how can Atman who is without such 
materials create the world si Xo objection can be raised 
(on this ground). Just as foam is spoken of separately 
though it is a variant of the same substance—water, and 
is designated by a single name (*ri&*5%sr, the undifferenti¬ 
ated foam, standing for Atman) before the change occurs, 
so the one and the same Brahman may become the 


1 The analogy of the carpenter is to show that the creation 
is accomplished by a Being endowed with consciousness and 
not by the insentient Pradhana and the like. 
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<eause of the manifested world which corresponds to the 
differentiated foam. Hence the All-knowing becoming 
the material cause created the Universe since he is the 
.substratum of the Universe of names and forms. 1 
Or just as a magician having deliberated beforehand 
projects without any material aid his own self into a 
different self as though moving in the sky, the all¬ 
knowing livara, all-potent, the mighty magician, 
projects Ms self into a different self—the world-mani¬ 
festation : this is a better explanation (of creation). 2 
Hence the position of those who hold that either the 
effect is unreal or the cause or both, becomes untena¬ 
ble and their views are thus wholly contradicted. 3 

1 From the text f \ ‘ He created the worlds/ 

Brahman’s being the efficient cause of the Universe alone can 
be inferred but from another text * 

"%fcf 1 -His being the material cause also is established. Cf. 

&rtthkara-Bha&?;a on Vedanta Sui* t 1. 4. 23 where it is explained 
Jhow Brahman is both the efficient and the material cause of 
the Universe. 

Another point to be noticed is that Brahman being the 
sole entity without a second can create the worlds only with 
the aid of Maya or begmningless Illusion and as such He is 
only the Vi va rt opadu n a or the mere ground of the Universe 
and not Parinamyupad&na , the evolutionary cause. 

2 The second explanation is preferred because it brings 
home the Vivartop&danatva of Brahman as against his 
P&ripamy upad&nat va ancl further it has the support of the 
"Scriptures. 

* The materialists-are of the view that 

^creation is the result of chance concatenation of elements ; the 
Haly&yik&s—^RT^lUpT', that a totally new thing comes 
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qhr 

?tb Rf%gF5^FF?^ *rfr^l: 

*m *tf 3P?^r^rr 3 tff: t 


Which worlds did lie create ? It is these:— 


Ambhas, Mari chi, Maram, Apah; 

That Ambhas is above the Heavens 
Sustained by them ; the Marichis form 
The sky; the Maram is the earth 
And those below, they are the Apah. 


q**T f%q q^^^iis^^r:- 

^^rxqrsj^fr^rptJTR^ \ ire qT%^TSS^ra^i?¥mr i 

^f?t#5R: i wg~ 

ffcT 1 ^?T%TW I T^r 

?rd ftrq^-sf^p^j^Rrf^ ^t r srcq 

^rrjfrwf^T: i wrq gr^rrs^s ^tg^qi - 

TRT^rqr^iq i 


Having create<l the mundane egg in due order 
beginning with ether, 3 He brought into existence 
Ambhas and the rest. The scripture itself explains 
what these mean. That region designated by the 
word Ambhas is above the heavenly world. It is 

into being out of a previous non-exhh nee ; and a Section of 
the Bauddhas, that both cause and effect are void, 
i Cf. Tail. Up II. 1. 
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called Ambhas because it is filled wifcb water. The 
heaven sustains the watery world. The sky which is 
beneath the heavenly world is known as Marichis. 1 
Though one, the plural 6 Marichis 5 is used because of 
the several regions which it fills, or because the myriad 
rays of the sun pervade it. The Maram (from mr —to 
die) is the earth, because all creatures on it die. That 
which is below the earth is described as Apah because 
the people living there are filled with joy. 2 Though 
the worlds are composed of the five elements, still on 
account of the preponderance of water the creation is 
described as Ambhas, Maricliis, Maram, and Apah 
(which are all names of water). 


He pondered—these are the worlds (Pve wrought); 
May I create the Hords of the worlds. 








Having created the four worlds in which the fruit 


1 The reason is, the sky is the substratum of the ra>s of 
the sun. It is through the sky-medium that the sun's rays 
travel. 

2 The worlds beneath the earth are known as Patala fit 
for enjoyment by the dwellers therein such as Nagas. Apah 
ie connected with dpyayanam (giving pleasure). Here the 
use of 4 apah T is to designate the lower regions. 
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of karma is experienced by all the creatures, 1 He, the 
Over-Lord, thought again thus:—The*e worlds indeed. 
Ambhas and so forth which have been created by me, 
are sure to perish if left without their guardians. 
Therefore I will create for the well-being of the*se 
w orlds, their rulers. 

tt- u-. n f>. -■ ...I ■ 

ffisgq- ^ 3^ i 

Having* thought thus: — 

From out the waters e’en He bore 
The Purusa up and fashioned him. 


WET I 5^ k 


He, I^vara, from the waters only, 3 i.c., from the 
five elements (of which the water is the most important) 


1 i 

Having created the four worlds which are the abodes 
(3?RfgR) <^f the fruit of karma which all the creatures have 
to experience. The consequences of one’s deeds have to be 
i ^alized in the world of men or of gods. 

s The Purusa is described as having been brought out 
fmm the depths of waters, though as a matter of fact the 
Yirafc was fashioned from the five elements; this is because 
of the preponderance of the water-element. 

— He hardened it as the potter 

hardens the clay. 
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having created the Ambhas and the rest of the worlds, 
from them alone lifted up Purusa, as the potter takes 
out the clay-lump from the earth and gave him shape 
by joining limbs thereto. 1 

priori i 

He brooded over him ; in him 

Thus brooded o'er burst forth the mouth 

As in the egg (of a bird when hatched). 

t%c^: t rfqr: ” i 

^wrsmtTH^r tV^t 5# ftrfirerar g^rFpnr 

TnsTTTO i 1 

He brooded over that, i.e., the lump, desirous of 
giving it the shape of a man:—the meaning is that 
following His contemplation the Lord formed a resolu¬ 
tion. ‘His penance consists in mere thought, etc.,’ 
according to the 6ruti. 2 By Isvara’s resolve which is 
His penance a hole in the shape of mouth manifested 


1 The Purusa is the Viradatma, the presiding Lord over 

the aggregate of gross elements-He is the 

guardian of the visible universe. 

2 spt-ij ci 4 d-SfT+T FT, —He resolved. I £ vara 

created the worlds by will. Cp. 3TPT dT: Murid . 

Up., I. 1. 9. God’s penance is no other than pure thought 
and does not involve any austere practice as in the case of 
men. Chand. Up., VI. 2. gives a detailed account of the order 
of creation- 



45 


itself in that mass which was brooded over by Hinu 
just as a bird's egg hursts when hatched. 

Jim: spngFgTMt Pftf^FF#RT =3g- 

«rg? sfifeR; T%m3f qjofpqi 

^rir ^fa«r 
%%n f^RPRr 

wi«F3*n Rftr^rwf Rr^rr ^RRisqi- 

R^3: !%5T RTRSR 1%^TRR "W 3*R: It 

From out the mouth (came forth) the speech 
Agnl from speech ; the nostrils two 
Burst forth, from nostrils breath ; Vayu 
From breath; and both the eyes burst forth. 

The sight from eyes, and Aditya 

From sight; and both the ears burst forth. 

Hearing from ears, and space from hearing; 

The skin came forth, from skin the hairs. 

The herbs and plants from hairs ; the heart 
Burst forth, from heart the mind, from mind 
The moon ; the navel (then) burst forth. 

From the navel, downward air, 

And death from downward air ; burst forth 
The engendering organ then and from 
The organ seed, water from seed. 

^TH%nk»^'-4 Hfdrid ti^rd &ictfSlSFdd f 
wrm i cFTT '*T!m% I dTf^T^pqt STOs 
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^ "%M 9PTW HPivM+nd 1 
3TT%nrr ^nfvr: ^~ 

I ^TQTreqiWfRJWTlW^ flcF Tlferi^fg^T% I 
^rrRr^i^ft *g&£: \ ipws&rz d r 4T fern Prcm^r 

^rfr Tcmrs^d ^crcr 

3TPT ffif H 

From that, i.e ., from the mouth thus burst forth 
the speech-sense was produced. Agni from thence, 
the Lord of the worlds having speech as his seat. 
So also the nostrils burst forth ; from the nostrils 
prana 1 proceeded; from prana, Vayu. What is to be 
understood is, that in ail cases, the seat of each sense, 
the sense-organ, and the presiding deity manifested 
themselves in order. Proceeded also, the two ears, 
the skin, the heart, the seat of antahlcararu i, the mind— 
the inner sense, the navel—the place where all the vital 
airs are intertwined. Because of its connection with 
the downward wind the sense of evacuation is called 
apana. Of that the presiding deity is Death. As in 
the other case, the generative organ (both male and 
female) proceeded. (The Apah which is the presiding 
deity here is Prajapati conditioned by the five elements 
as indicated by the word apah.) 


1 —The word pi ana denotes the sense of smell, 

denotes the sense of touch connected with the skin on 
which OT7, the hair, glows. —From the heart 

aritjes the mind; the primary feelings have their seat in the 
heart 



CHAPTER II 

IMtararni: 

cfl SKI STJW^ I 


Those very gods created thus 
Into the mighty ocean fell. 


?tt vrm t^err 









Those deities—Agni and the rest created by Is'vara 
as meant for the guardianship of the worlds—fell into 
this great ocean of sammra (life), filled with the waters 
of sorrow generated by the doings of men prompted by 
desires, themselves the offspring of primal ignorance 
(avidya); infested by monster-crocodiles in the shape 
of dire diseases, old age and death; beginningless, 
endless, shoreless, refngeless; affording rest (seeming) 
in the slight pleasures begotten of the contact of senses 
and their objects; agitated by the mighty waves of 
the thousand and one pangs raised by the tempestuous 
wind of desire for satisfying the cravings of the five 
senses; echoing with the howlings and dolorous cries 
of those who are plunged in many an infernal region; 
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disclosing at the same time the ship of wisdom sailing 
on the bosom of the ocean, well-stowed with the 
provision of such personal virtues as truth, righteous¬ 
ness, charity, sympathy, non-violence, tranquillity, 
detachment, courage, and so on; and having the well- 
defined route—association with the holy preceptors 
and renunciation—pointing to the shore beyond of 
liberation—into such a vast ocean the gods fell! 


Rrsfq q gm ferfgraf- 

i ^TrT vq frett^ %%3T BTfnssoqrssqre: *rq- 

^ qr ST^qqiDTjq^iqiji: n^d-ST cT U Tc q T Vff^Tiq f?invir^qrT 
i^:^rnr?TWTq I ^ F r 4T UTf^JT- 




Hence the path of knowledge and works combined, 
the pursuit of which enables one to attain to the 
deity of Agni and the rest (i.e., becoming one with the 
God of one’s meditation) as already described in the 
Karynakdnda is not adequate for stilling the sorrows of 
life. This is what has to be understood here. When 
this is the case and knowing thus (i.e., that the per¬ 
formance of works combined with meditation is not 
the true path for the attainment of wisdom), one ought 
to comprehend that He who is described in the sequel 
as the inner being of one’s self and also of all the 
objects of creation and who is here described as 
the originator, preserver and destroyer of the uni¬ 
verse is Himself the supreme Brahman so that by such 
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comprehension the miseries of recurring births may 
come to end. We have the scriptural corroboration— 
4 That is the path, that is karma, that is Brahman, 
that is truth, that is the knowledge of the unity of 
Para brahma and Atma n ; ‘For liberation there is. 
no other path '\ J 


Assailed He him with hunger and thirst. 

H 5^ !T*nTT^rrr^?i‘ 

i srw 


TIv^ i 

Him who is the source from which spring the seat 
of each sense, the sense-organ, and the presiding 
deity, the Purusa—the first created, the unitary 
individual (Virat), the universal self, He (I&vara) united 
with hunger and thirst. Because the Virat who is the 
cause is contaminated with hunger and thirst, those 
that are produced by him, mz. 7 the gods are also asso¬ 
ciated with them. 2 


1 A it, Aranyaka , II. 1.1. 

2 Svet. Up TIT. 8 ; VI. 13. 

r Che Vedic texts quoted above make it evident that for the 
attainment of rnoksa , the knowledge of the unity of Atman 
and Brahman and not the pursuit of knowledge and karma 
i^> the proper means. Works and meditation, however, are a 
preliminary discipline but certainly they are not the direct 
path to deliverance. 

) fgvam. first subjected the Vir&t-deha, the aggregate 
body, to hunger and thirst and as a consequence gods like 
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twt 3T?R?r^% i 


And they to Him thus spake, * an abode? 
For us create wherein we may 
Reside and regale ourselves with food. 1 


qf Ttemidr rtRfnri' 
wz&m: \ ?flrs^n^f sr^mrf% ftnscFT i ^rr^rq^r 

srm&xx : *reTrs’arr^r*r vr^nrnr ^frr i 


They the gods being thus tormented by hunger and 
thirst addressed Him, their grandfather ( svajanaka - 
pindajanakam) , the Creator thus : ‘Permit us an abode 
residing in which we may be able to enjoy our food/ 1 


*rrcrcw 3pm?r % i 

\a 

He brought a cow to them; they said, 

‘For us indeed this is not good.’ 

^ 5 ^ nx rtpi 

v&ii&xi ^rf?q^r dd id, i cn: 


Agni who are but emanations of Viiat were also assailed by- 
hunger and thirst. What is in the cause must be found in 
the effect. Cf. Samkam’a introduction. 

1 The abode 3TP=nin^t ? means the body. No doubt 
there was the Virat-deha which the gods had entered but it 
was too vast for them to occupy and obtain sufficient food 
for their satisfaction as embodied in Vnat. Hence they 
prayed f^vara to create individual bodies— 
so that resting in them they could come into contact with the 
-external world. This is their enjoyment, this is their food. 



^hEaU: ZMtOFaA 
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MELKOT! 

IICARMATA, 


v> 


4 «ai 
AATEI 


Tq^rs^S, 5f 3f tTO^i q qTRT ^ST^: 


Thus addressed Is vara having as at first lifted up, 
for their sake only, from out the waters a lump of 
earth and hardening it turned it into the form of a 
cow’s body and showed it to them—the gods. They 
however, seeing the figureof the cow, said, 4 No, indeed 
this body is not adequate for us to serve as our abode 
and for the enjoyment of food.’ 1 




He brought a horse to them; they said, 

* For us indeed this is no good/ 

UT5T l 

l 

When the cow was discarded, Isvara led a horse to 
them but they said as before, ‘ This is not adequate for 
us.’ 2 


What is hero referred to is the mierocosmir as opposed to the 
rnacr acosmic crtalion—the Vir&t. 

1 ^TTej, 3T55 m-ans sufficient; it is not the right one for 
our abode. 1 The gods rejected the cow because lacking in the 
upper row of teeth it cannot pull the grass by the root/ 
This explanation seems somewhat fanciful. What is meant 
is that creation does not reach perfection in animals. 

2 Though there is no physical defect in the horse as in 
tli * case of the cow it has the mental defect of non-discrimi¬ 
nation. 

IQS!?-' 


• *ocn. 
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3T«?: SWW 

5^T ^ <TT 3f5^nnq^t 

sn%$f?r I 


He brought a man to them; they said, 
£ Well done, hurrah ! ’tis man alone 
The master-piece/ To them He said, 

* Let enter each his own abode/ 


wn&t: j mi 

cyrsftvj: *rer: i mmr- 

cijvfi ms 5^r ^ t ^j* 

^rWssfrrei i m 

ggfagE f fofo mm ^ i 


When all were rejected (the whole of the animal 
kingdom as indicated by the mention of cow and 
hor#e), H© brought to them man, bom of himself (i.e., 
having a body similar to that of Vxrat Purusa ). 1 
Seeing man bom of Xtfvara himself the gods became 
elated with joy and exclaimed, ‘ Hurrah ! our abode is 
indeed well done! It is man alone that is the best of 
creation for it is from him that all good deeds proceed. 
Because man was created directly by LSvara by his 
magi© powers, this creation is pronounced to be well 


1 When the horse was rejected because of its lack of 
discrimination Parana^vara, created man endowed with intelli¬ 
gence. At once the gods uttered words of joy ; cf. Ait. Aran - 
yaka, TI. X X where reason* are given for preferring man to 
animal*. 




accomplished—sukrfc&m or svakrtam. Isvara knowing 
that such an abode would be pleasing to the gods said 
to them, 4 All rejoice to dwell in their native home; 
you may enter your respective abodes residing in which 
fiom eternity each deity has been aptly functioning.” 

SfRRF-^F 3*r SFrf^Fi: qmt ^ 

snf%- 

^Ff^5T: *PT 

?t$T 3FTIH ^ *RT 

JOpteKW) ^TT Rra I 

And Agni turned to speech, entered 
The mouth, and Vayu turned to breath 
Entered the nostrils, Aditya 
To sight he turned, entered the eyes, 

To hearing quarters turned, entered 
The ears, and herbs and plants to hairs 
Did turn, entered the skin, and Moon, 

To mind did turn, entered the heart; 

And Death did turn to downward air, 

Entered the navel and waters 
To seed did turn and the organ sought. 

ripjfmwn^fr w&vz ^tt ^rtfw sn%^ixj^ rhi *4,4 «-q ^ * 


1 Let each god enter his own abode {the aperture in the 
body) and let there be no trespassing. 
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1^ ^cgsflfiwrr: fw JTTTW^ I 

4 So be it as Thou commandest ’; thus accepting" 
God's injunctions just as the generals of armies enter 
a town (at the command of their sovereign), Agni, the 
presiding deity over speech, became speech itself and 
entered the mouth, his own place of birth. The rest 
of the passage has to be construed similarly. Vayu 
(entered) the nostrils; the Sun, the two eyes; the 
quarters (discth), the two ears ; shrubs and plants, the 
skin; the Moon, the heart: Death, the navel; the 
waters, the generative organ. 1 

% 3Tw4tedl^H I R'5TP^TS 

^rrpv^r 1 ^ 

And Him, Hunger and Thirst addressed, 

4 To us, O Lord (a place) assign.’ 

He answered them, 4 In these same gods 
I offer you your place ; with them 
Partakers make, that so to which 
God so-ever oblation is given 
Hunger and Thirst therein will share.’ 

1 The mere physical or mental faculties cannot function 
without impulsion from a conscious being. Hence the deities 
Agni and the rest are spoken of as presiding over the different 
senses. It is not to be supposed, however, that the relation 
between these deities and the senses is one of cause and effect. 
For a fuller elucidation of this topic, vide Ved. Sut II. 4-14. 
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srib i h arenfr^ i ^ % 

^ KgWft r i ^rrg vttrf^t vfcsft ^ *n*rr 
^rm^nraRsr srrito WR#r ^rnr^rr trf q re r tftf yr ^qrrrsff'ffr 
^ s^r^iOTrw^^fljTR w ap^r ^ ^fthtt *r*iW 
^mt^ntar wtmiwti %crr- 


Thus when the deities secured their residence. 
Hunger and Thirst, remaining without any resting 
place, said to Isvara, 4 Think of a site and grant it to 
us. ? Thus addressed, Isvara said to them, 6 Bine© you 
belong to the category of abstract notions, enjoyment 
of food is not possible for you without association with 
a tangible body as in the case of a sentient being. 
Therefore in these very gods, Agni and the rest who 
dwell both within and outside the human body I 
assign you your abode and make you partakers of 
their subsistence.' Since Isvara with the object of 
making them sharers in the oblations offered to 
the gods, decreed thus in the beginning of creation, 
even now hunger and thirst are sharers of oblations, 
like rice-cakes, etc., offered for the acceptance of 
whichso ever deity . 1 __ 

1 It is the jlva (self) that derives satisfaction from food 
and drink ; still as the jiva is in reality the Brahman and 
is free from such affections as hunger and thirst, his supposed 
enjoyment is therefore only through the satisfaction of the 
sense-deities. 



CHAPTER III 



a fgRW 3 wn«r 

jprr fra | 


He pondered thus—yes, these are the worlds, 

Their rulers these; let me create 

For them (what) food (sustains their being). 


Sf I ^P^JTSrm ?PTT 

5WTT^r: ^ ^ ffk | ^ 
gir|T^3T|^^rRF^ si : 
ftjTfrg^srq- t 


“ Thus thought he,” the Lord. How f “ Well these 
worlds and their rulers have been created by me and 
conjoined with hunger and thirst. Their existence is 
now impossible without food. Therefore I shall create 
food for these world-rulers.” Even so is seen in the 
world that men in power exercise freedom in their own 
sphere both in bestowing largess and in meeting out 
punishment. Similarly, Mahesvara, because He is the 
Supreme Ruler, has freedom in inflicting punishment 
or bestowing gifts on all . l 


1 It pleased the lx>id even without the prayers of the 
deities to think of creating food for them. In his potency 
he can do and undo things. There is Ills I^varatva. 
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WSTfSWWW I wftsfSpJHPKfr fF 

% «F JjfS^srfsrgisr % I 


He brooded over the waters (there) 

And from the waters brooded o'er 
A solid substance rose and that 
Itself was verily the food. 

sr t’sixrsa' ffo gy g r ^ sr vmvRH i 

^^srircfHT^ wvmvm ^5Rmr 

require q qr % ^jrart^wr [ 

He the Lord, desirous of creating food, brooded 
over the waters mentioned before. From the waters 
thus brooded over serving as the material cause some¬ 
thing solid, sentient and non-sentient, was born 
capable of sustaining beings. That which sprang up as 
solid substance that indeed was the created food . 1 


*TC?sf ?T : 


What thus as food created was 
Away it turned and began to See, 


1 , Is vara brooded over the waters. Here, 

water being one of the elements stands for all the five 
elements T5RJcnR. Organic matter—both vegeta¬ 

ble and animal, like rice, wheat, mouse, etc., was bom. 
31 vT that (organic substance) serves indeed as food— 

rie ‘ and wheat for mart, mouse for cat, etc. — 

^RR *<}HRT capable of sustaining life. 
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And he desired with speech to grasp 
But failed to grasp the same with speech ; 
And if indeed he'd grasped the food 
With speech by uttering 4 food ’ 

Even to-day appeased would be! 


d wppj mvvr^P-T: i ttc^t 

h ^Td^r^r^mrFT: npr^: jnTOrsrc^r^T izzr^n- 

qrr^r cf^H^MrqKoiJ ^n^rasi «# 

H^frsvr^T^T ir^bjgqT^r^ \ & snmzrz mmr 

zrwzm^sZ Tt<^is^n%^r^ r d %cr^Tci7 ^r^i ^ r g i^ rr 

T: l^rsftr r *?*T?'5 T£tUH i 


That food which was created and placed within the 
sight of the world-rulers turned away and began to run 
as evidenced when a rat being within the range of a 
cat's sight runs away thinking, ‘ the cat is ray death, 
my eater He, the aggregate being, representing the 
world-agents (like agni, vayu, etc.), the embodied self, 
because he was the first in creation and so not having 
seen other eaters of food, desired to secure his food, 
by words, i.e . 7 by the action of the tongue (by mearly 
uttering the name 4 food ’). But he was not able to 
get it by merely expressing his desire for food in words. 
If he, the first-born, Virat the first embodied Being, 
had grasped the food by speech only the men now who 
are all his creation, by the mere mention of the word 
1 foocl 5 would have had their hunger appeased. But 
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such is not the case. Hence we understand.that even 
the first-born (Virat) was incapable of getting his food 
with the aid of speech. Similar is the explanation of 
the rest—(j W i qg f Rg )- 1 




iNrawwcrag- 
snfrt « *r^- 

i s 

Wl-nwi JfCff H 

3T^i t^r^f^- 

^ n P^^RTR^ravi i $i fh'i srftg h 

Nrar j r^ra? t rr- 

sNf ^ *i5rg: i 



By scenting he wished to grasp the food 
But failed to grasp the food by scent. 

Indeed by scent had he grasped the food 
Appeased by scenting man would be ; 

1 The distinctive functions of the sense-organs are 
enunciated here and though the account seems fanciful it 
makes clear that the functional activity of each organ, innate 
as it is, was acquired after repeated trials and errors. 
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With his eye he wished to grasp the food 
But failed to grasp the food with his eye, 

Indeed by sight had he grasped the food 
Appeased by seeing man would be; 

With his ear he wished to grasp the food 
But failed to grasp the food with his ear, 

Indeed with his ear had he grasped the food 
Appeased by hearing man would be; 

With the skin he wished to grasp the food 
But failed to grasp the food with his skin. 

Indeed with his skin had he grasped the food 
Appeased by touching man would be ; 

With his mind he wished to grasp the food 
But failed to grasp the food with his mind. 

Indeed with his mind had he grasped the food 
Appeased by thinking man would be; 

With the begetting organ he wished to grasp the food 
But failed to grasp the food; 

Had he with the organ grasped the food 
Appeased by ejecting man would be. 

With his breath he wished to grasp the food 
With it he caught the food and ate. 

That breath which grasps the food, the same 
Indeed is giver of life by food. 


3REITOR rT^T^JT i=R 
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He by scenting, by hearing, by touch, by mind* 
by the regenerative organ, /.*?*, by the distinctive 
functions of the sense organs failed to secure the food; 
then with the aid of apanavayu caught the food in the 
month; in other words, he succeeded in eating the 
food. Because he ate the food with the aid of ttpana 
the air that courses down the hollow of the month, 
that apana is called annagrahaka ,—catcher of food. 
That air which binds the food and supports life there¬ 
by is known as annayuh . 1 

a m ms a fsp 

spraT ffg *f fsra qf? 

Wi 5ii? zt 

^F^W ?p UK 55RF ^St 

CF^TTcT I 

1 It is matter of common experience that we are 
able to swallow our food with the help of apana. h*\, of the 
air which we draw in through the mouth. 

3T?fTg:-BrergT^T STTgH^ff^:—the air is the prime cause 

in supporting life through food. It is therefore called the 

cord that binds life-When this cord gets thin 

life abandons the body ; cf. P+1 ^FWl 

(Kau. Up III. 2), life lasts only so long as the breath 

remains in the hotly. 



62 


He pondered—how can this remain 
Bereft of me ? He pondered thus :— 

By which of the two (ways) may I get in ? 
He thought—if speech can name, if nose 
Can smell, if eye can see, if ear 
Can hear, if skin can feel, if mind 
Can think, if apana can digest. 

If the organ can beget, what am I ? 


W 3 **i*w>h i^dure-Tire 

TRT^rrf^r: sr^TOT^r 

wfoft i ^rm^wn wr ^iftHisfw?rr ^drfre^- 

^TT%F^TT^ ^T~TT I ^ ^TlSrfTcH^rf^T^r 

TO'^Ic# 5 TT %rT?pqp^JT rfc^TWT^ | 

WT 5PTS^ P^RT^I: cfT ^TRT I q^rt 

SfH^t ^TTTrsrWTTfd I Pwv TTW^TT ^FiTT 




fipT^r ^ ttst ^m^rnToTr^rr^TTmRf ire ^ ^=%^r^q^n%- 

w ^rw^wT^nrr sn^rerre^r^^rrei 

^f%r% | ^Tfr%c^T^T: ^Vl TWT | TT? ^ TJ^FT 


5 ^ tt% jrrifr/ 5 n% i 
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Having brought into existence, in this manner, the 
worlds and the world-rulers and individual beings all 
depending upon food, comparable to a city and its 
inhabitants requiring one for their protection, He 
reflected as a king would reflect. How f In what way, 
without me, the lord of the city, can this aggregate, 
this manifold creation to be described presently, exist, 
being from its nature intended for the benefit of some 
one other than itself t If speech and the rest by them¬ 
selves could go on functioning, their activities would 
be in vain, just as feast and laudation would be useless 
if there is no king to accept them. Hence like a king 
in regard to a city I, who am different from the world, 
of creation, but yet its substratum and sole witness, 
must become the enjoyer (as sdksin) of the fruit of 
deeds accomplished and to be accomplished (by men). 
If the functions of the aggregate(Karyakarapasamghata) 
meant for another could go on without me, who am 
that other, and their very self, it will be like the 
activities undertaken by the citizens with no thought 
of their rnler. Then who am I f What is my nature f 
Whose ruler am I either ! Suppose I keep away from 
entering the human body and do not experience the 
fruit of speech, etc. (he., if I am not the witness of the 
bodily and mental activities), as does a king who enters 
the city and witnesses acts of commission and omission 
on the part of his subjects, none will ever bestow any 
thought on my existence or my nature. If on the 
contrary I cognise the names uttered by speech, etc., 
I shall be understood as the very principle of cognition. 
Just as a mansion—a structure composed of pillars and 
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walls, is intended for one who is not an element in 
that aggregate, so here (as regards the "body and the 
senses ). 1 He then took thought as to which of the two- 
ways he should choose to enter the "body. The two- 
entrances to this corporal aggregate are (at one end) 
the feet and (at the other) the crown of the head. 
His concern was by which of these two ways he should 
find ingress into the body . 2 


1 The entry of Is vara, into the composite body is 
justified on two grounds—(1) An aggregate like the body 
implies an owner for whose sake it exists, and the functions of 
the ^ense of speech, etc., become possible only when informed 
by i^vara. (2) The leal nature of 13vara can be understood 
only through Jiva. Unrelated to the Atman, the Absolute is 
impossible of comprehension :— A \td TIUTT- 

-for a compari¬ 
son of the human body to a house vide Upadesamhasri , 
para 

2 What a vast preparation for the pilgrimage of Jiva l 
What tribulation to the servitors and camp-followers! The 
worlds were created first, then the gods presiding over the 
elements, like agrii, vayu, etc., then the senses and sense- 
organs, food for man and beast, and finally I3vara individuat¬ 
ing himself entered the body as Jiva to experience the joys 
and sorrows of life. It may here be remarked that the Upa- 
nisa 1 refers to both macrocosmic and microcosmic creations. 
The gods, the cosmic deities are as it were so many categories 
imbinxl with spirit and the very same gods function in man 
propelling his different senses. As such they are microcosmic^ 
Reference to the entry of Atman by the toe (STT^T^Tf = 

occurs in AH. Aranyaka , II, i-4 ; also in Malt. Up.* 
II, 2-?f Tfgit^r 3TFUIR HTUndT- 
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S y.'l+t't ^t*i grcr RP^RT I 

He slit the suture erf the skull 
Indeed and entered by that door. 

H34u%c3t sn*m 

srwjnrfW srq^r^i^M: srw i 1% erfijf 
fhzpi JTTO^mf?r ^ ^pnr^nft r rott ^4^hr ~ 

^rt ^rnf^r 

^kR^^ld mq^cT qftw I 

He thought thus—It is not meet that I should 
enter by the forepart of the feet meant as entrance to 
my servant, Pr&pa, who carries out my behests. If so 
which entrance remains ? As one could judge for oneself 
in the world, the other entrance is the suture in the 
head which being cut affords ingress. He thus split¬ 
ting open the suture following up to end of the line 
parting the hair entered the body . 1 * * * 5 

%?r faditafo i 

That very door Is Vidrti named 
It is (indeed) the door erf bliss! 


1 I^vara cut open the head along the line where the two- 
skulls meet and entered the middle of the body in his essence 

as Jnanasakti , knowledge-principle. Hence it is that the 

head is predominantly the seat of thinking (consciousness). 
As Hvara entered the body by the tip of the foot in his essence 

as Kriymaldi , active-principle, motor activity is predominant 
in the body below the neck. But for the informing spirit 
of I ^ vara, the world would remain a dead matter. This is- 
indeed divine incarnation I 

5 
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ft 37: i ; 

Irer sfsraj it: i ^Riftr 5 

Wian^H'lft *i,<#l IdHTHrHlV U] M 1 JTr^T^T THJ^T'R *ITSS* 1 ^- 


1 li 3 irt qr^^ar^nr k^c^nk 1 ^Tcfvn^r 

^TR^rn?j?T ^n^TTRc. 1 itt^t ^tc^t TTi^^^r^uRi 1 


That passage is indeed well known to all, for when 
anointing the crown of the head with oil one experi¬ 
ences the cooling sensation. Because the passage is 
made by cutting open the head it is called Vidrti. The 
other openings like the ear and the rest are ordinary 
passages meant for agni, etc., who are the servants of 
I^vaia and therefore cannot produce full pleasure. 
This door, however, is intended for Pararrte^vara alone. 
And it is the door of bliss ! IsTandanam is nandanam— 
joy; the lengthening of the vowel is justifiable by Vedic 
usage. The meaning is that the sonl departing by this 
door rejoices in Parabrahman . 1 


J=PF SfFTCHETCR: ^jfT SR- 

fj% II 

For him three seats there are, and three 
The dreams; this is the seat, this 
The seat, this is the seat—Ev’n thus. 


1 The door-way by which I^vara entered the body is 
known as (exit) because of its distinction from the 

ordinary entrances like the socket of the eye, etc., intended 
*to serve as passages to His servants like agni and the rest. 
This door-way is also known as gJT, happy gate. 
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^S^iT 35 OTEir scream \ 

^TRTNchfina ^f?^rw4 ^%W | * §fl%- 

^t ^nr stiwhwt: i fapiftl snf- 
*T*fr?pqr; ^ 5 T I ^r: WRl ^ H T ^UqjP|M«H^Wf : I 

^3 ^TRlfer SJ'dV^4d*W ^F?T: l ^af * ^FJT ^ 1 


5m?T: ( *RTS?cli T^Rf: | * 

^tBf^lddJiM %5 fFTOTUTCT^ q^t%®fTSOTW^I 
^*n%sT%3roi mt snpj: ^i^mwrT ^r sf>ar%s- 


To him (I^vara), who having created thus entered 
the body as jivatm.an, there are three resorts just as a 
king may have three cities for his residence; in the 
waking state, the region of the sense of sight—the 
l ight eye, in the dream state, the inward organ—the 
mind, and in the deep slumber state, the ether in the 
heart. Or the three residences may be those to be 
mentioned hereafter, namely, the father’s body, the 
mother’s womb, and hiB own body. The three dreams 
are what are called the waking, the dream, and sleep 
conditions. It may be objected that waking being a 
normal conscious state cannot be described as dream. 
That is not so. It is dream only. How! Because 
there has not arisen the consciousness of the ultimate 
reality and because the world-spectacle is as illusory as 
the dream-world, pov) the right eye is the first 


because if at death the jiva should take its exit by this crevice 
-—it attains liberation by reaching Brahmaloka. 
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residence; the mind* the internal organ is the second 
and the heart-ether is the third. The phrase Hh® 
is the seat 3 is repeated by way of emphatic assertion^ 
It is in these abodes that Isvara mistaking himself as 
jiva, the individual soul, sojourning alternately and 
long lost in deep sleep, the operation of the congenital 
nescience is not awakened though subjected to the 
severest hammerings of sorrow caused by thousands 
upon thousands of calamities . 1 

Thus bom He named all things and thought 
If aught beside Him He could name. 

1 Three points stand out clear—(1) The brain, the neck 
and the heart are the three centres of consciousness ; (2) all the 
three states—waking, dream and sleep—are of the nature of 
dream; (3) the jiva is lost in profound slumber and fails to wake 
up even when as,sailed by countless griefs. 

The justification for designating even the waking state 
as dream is because it satisfies the definition of dream. It is 
the obscuring of reality and the presentation of that which 
is other than reality that constitutes a dream. The awaken¬ 
ing to Reality comes only with the dawn of knowledge. 

“ It is in contrast with the desired condition of the meta¬ 
physically awakened self that the ordinary condition of 
waking is regarded, as ‘ sleep ’. ” (Hume. The Thirteen. 
Principal Upanisads, I. 297. Oxford University Press.) 

For a description of the three states of waking, dream and 
sleep, vide Kaiv. Up.. XII, XIII and XIV. 

The Brahmopanisad describes the soul’s abodes thus 
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H 3FRi: | 

lie having bees born* ihaving entered the body 
as the individual soul, assigned names to all things . 1 * * 


5?^ ^$T 



And be perceived that very Being— 

The Brahman, over-spreading all— 

And wondering cried—for sure I've seen. 




1 He perceived all things beginning with the elements, 
identical with himself and gave utterance to this under- 
»tanding thus: * I am man % 4 blind am I % 4 happy am 1% 

etc. Even so the sruti : 4 Let me enter the body as jivM> 

man and differentiate things by name and for mJ When 
the knowledge of the true nature of the Atman which is sub¬ 
versive of all notions of duality is acquired, how could Invars, 
delude himself by such identity ? The gruti therefore says : 

4 What else besides the Atman is there for me to name ?' There 
is none. Or this mantra may be taken as concluding the 
discourse on superimposition by denying the existence of 
every thing but the Atman. 

The second verse of the Mantra is not commented upon by 
Saiiikara either because he might have thought its import to 
be plain or the omission is due to the negligence of the scribe. 

Sayana in his Dipika interprets the mantra as meaning 
that the individuated soul at some distant future acquiring 
right knowledge through the study of the scriptures and dis- 
eiplineship under a preceptor understands that in the world 
there is nought beside the Absolute, *.e., he realizes that all is 
but superimposition—3T^TRN. 
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$I*JPTW4IFH 5RR <?£RH cRRRf 

ssfth^w q u15>ii r $m 


*FRISS?srcr: ^ ^q*T^T ^fPTT%T l 3Tft f^R O Ti ^T 
i 


When, however, on some rare occasion a- preceptor 
in his graciousness beats in the recesses of his ears the 
sounding drum of the great Vedantic text (mahavakya 
like £ tatvamasi ’) he, the individual jiva comprehends 
this very Purusa—the one who has been described as 
the creator, etc., and who dwells in the body—this 
Brahman—the vast, who is all-pervading ( £ tatamam ’ 
should be £ tatatamam one f ta ’ having been left out) 
and who fills all like ether* How (does he comprehend)? 
I have realized that this Brahman is of the nature of my 
own self (i.e., Brahman and my afcman are one)! Itl— 
the prolation of the vowel is to indicate prolonged 
thought on the part of the individual who arrives at 
last to the conclusion that his self is identical with 
the Absolute; and it also indicates the joy of success 
achieved after deep reflection . 1 


1 Isvara when he takes on the flesh plunges as it were 
into the depths of &a niscira and finds no release till by divine 
grace and fruition of discipleship and scriptural study he 
comes to know the real nature of both organic and inorganic 
creation. It is by reflection on what he has heard and studied 
that he gets the conviction that the world is an illusion and 
that nothing exists other than Brahman. Hence the basic 
reality of the world of perception is Brahman only. It is only 
thus that the magic superimpoeition is sublated. 
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£ % •TFT gft- 


Therefore Idamdra is His name 
For sure Idamdra is His name 
And Him who is as Idamdra known 
They call Indra by His indirect name* 

q^d1dw> g7 q wfjtt t ¥ % *Tre jrrsrer 

^rqs t wd*i 

ss^qttf mw^m^ i 

Because the jlva directly perceived Ms own atman 
as the self-luminous universal inner principle, there¬ 
fore Id&rridra (literally, Ifc-seeing) is his name. Hence 
it is, that Par&matma (because he is one with the jlva) 
is Idamdra. And it is well known that the gratis 
describe Is vara as Idamdra. Yes, the same Idamdra 
is given {by the elision of a letter) the Indirect name, 
Indra by the knowers of Brahman for practical pur¬ 
poses (such as for prayer and worship). They are 
afraid of addressing him directly because he is the 
most adorable Being. 

irrajfiRi ww ft twi: ft ^n ; n 


Indeed the gods love secrecy 
Indeed the gods love secrecy ! 


trot ft <r?VgrSraT: <rosiPTrawF>rfspn- fw ira ft I 

M 
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Yes, the gods love to be addressed indirectly, 
because they are worthy of adoration. When that is 
so what should be said of Mahe^vara who is the Lord 
of Lords! 

The repetition of the statement is to indicate the 
close of the present chapter . 1 


ss^rrrfr^RVT *rwr ^ nTwr^^^fiTTfir 

^pq- 5n%3*r ^ ^rrwT% 

^sgrr ^Tf^ r, r i W ioR ^tsscttt ^f?r i 


sr^rfsftr sttot firen m 


This is the gist of the fourth Adhyaya. 

The Lord who is the originator, preserver and 
-destroyer 2 of the worlds is untouched by samsara (not 
subject like the jlva to transmigration), is all-knowing, 
all-powerful , 3 all-discerning. He having created in 

1 In the world of men also it is well known that a pre¬ 
ceptor loves one who addresses him indirectly as SfT^T^T, 

and not by his direct name etc. When 

it is said that the gods love being addressed by other than 
their direct names it means that they would like to remain 
behind the veil ! 

2 It is true that the previous texts refer only to the crea¬ 
tion of the worlds and of food indicating thereby origination 
and preservation only but by implication the Lord's power 
•of destruction also has to be understood—Anandagiri. 

* one who knows all things in their entirety; 

one who know T s the particulars of all things. 
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the order of ether, etc ., 1 the whole universe by hit 
own might without the aid of any other material object 
himself entered all living bodies so that his nature 
might be clearly cognised. And after the entry he (as 
jiva) woke up to the immediate knowledge—‘I am this 
very Brahman who is my at man \* Therefor© he 
alone is the one entity in all bodies and no other. 
Another scriptural text also says ‘(Know that) He is 
my atman V which means ‘Know I am Brahman 1 . 
In the beginning indeed all this was atman 1 4 alone \ 
It has also been said that 4 Brahman is all-pervading .’ 5 
In other texts also this (the oneness of jiva and Atman) 
is stated. 

^ OTfrR mwfr \ 

To ono who is all-pervading and who is the inner 
self of all, there is not even so much space as the point 


1 Cf. 3TTOT ^TT^I^rr^ig;— TaU. Up., II, u 

2 This means that Is vara and no other is the single entity 
in all bodies. 

s The full text is 3TT^T% fill'd.— Aif. A rany aka. III, 

2-4. 

4 The identity of jiva and I^vara is expressed as it 
is by such knowledge only that namsara ceases to exist. 

3Tfcm, may be split up either as *13?:, 3?[?3?f or as 

— ibid., T, i. 

5 Cf. i. 3TT*ftr^— Chan. Up., VI, 2, 1. 

ii. «H-d<3?5TT§i etc.— Brh. Up., 1,3-10. 
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of a hair unpenetrated . 1 Then how could it be said 
that he entered like a worm (lit. an ant) the fissure in 
the head caused by cutting open the skull t 

I H^rf^rrs^- 

r<t> T3> i H ^aTrTT^r: IT^T I rT^Tmt- 

fqqrqn%#qT^t 
^rrrir^T^oT5T%^i j 

(Referring to the inteilocutor £amkara says)—‘The 
objection that you have xaised is indeed a trifle. 
Several such (contradictions) could be pointed out 
here. Having no sense-organ he is the seer; without 
any material object he created the worlds (with no 
extraneous aid he created the Universe) ; having lifted 
up the purusa from out the waters he fashioned him 
(he joined hands, feet, etc., to the lump taken out of 
the waters); by his contemplation (brooding over the 
purusa), the mouth, etc., burst forth; from the mouth, 
etc., (came forth) Agni and the rest who are the rulers 
of the regions; the uniting them with hunger and 
thirst; their prayer for habitation; for that purpose the 
presentation of cows, etc., their (gods 7 ) entry into their 
respective abodes; the flight of the food created by 
(I^vara); the desire to grasp the food by speech, etc.— 
all these are on a par with the slitting open the skull 
and entry therein. 


Svst. Up., v, 9 . 
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Then let all this be regarded as irrational. 


'^4%!^: I Jil<m&«l9P JTfTJnrWT# $p}iiw- 

_• *£ g* r- . _ 

*5^ w 


ifmraig " mtr #3 i 


No; since the object here is to exjjonnd only the 
nature of the Atman, the rest is all figurative (artha- 
vada , 1 not to be understood literally). 

Thus there is no irrelevancy. Or like a magician, 
Is vara who is a mighty magician, the omniscient, the 
omnipotent, has done all this in order that it (atma- 
srarvpa) may be the more easily comprehended. The 


1 Art-h&v&da is of three kinds;—(i) frttnm &Ia,where the 
literal explanation is ruled out on account of patentcontradie- 
i ion as in the statement, 4 the boy is a lion % This should be 
interpreted as meaning that the boy is as brave os a Hon : 
i ii) Amirala, where something already known is emphasized 
as in the statement, ‘ fire is medicine for cold * 
ipspjf) * (iii) Bhutarthavada , things which exist but are not 
known, are brought home as in the Mahavakya—-that 
thou art (cfr^R'1%). All Upanisads belong to this class. 

The Arthavada mentioned by l^r.mkara may be either 
Ounavdda or Bhutarthavada . The hitter is to be prefer¬ 
red if f JfRT^Wtl/ is taken as the illustration in point. In 
the M2m&msa view, the mandatory passages alone 
are of supreme validity, while in the Vedantic view, the 
Bhutariha is of equal validity. 
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amplification of the story (of creation) is in consonance 
with the practice obtaining among men; (instruction 
by a parable is more helpful in inculcating a doctrine 
than its direct teaching). The latter explanation is to 
be preferred . 1 There is absolutely nothing to be 
gained by the knowledge of the story of creation. It 
is patent, however, that all the Upanisads declare that 
the gain from the knowledge of the unity of Atman is 
immortality. Further, the doctrine of the unity of 
Atman has the support of the Srnrtis like the Bliagavad- 
gita: 4 * (who sees) the one and the same supreme 

Lord unchanged and residing in all beings ” 2 


5RT arrFUTur ^TWT^rr^r- 

i ar^FUTfo m gift+nu H 
g rere ri g ri gM ttpj t rrf^Rr^T^- 

^ToFns^rnpqr% t “ q-cfr ”,$t% hivr ” f ^mg^rr^ r- 

m%g; Brrui^rr: 1 

fir??rsruT: 1 ^Tss?7TTsi^fr?ns^rrffm 57Tg 1 


(A second) objection is raised. There are three selves 
(Atmanab)—the one is jlva, the individual self, who is 
the enjoyer, doer, and sam&drin, as corroborated both 
by experience and scriptures. The second self is 
Isvara, the all-knower and the world-creator whose 
existence is to be inferred from the fact of the creation 
of manifold worlds and bodies (to serve) as fit abodes 


1 Vide Note on Arthavada (ante). 

2 Bhagavadglta , XIII. 27. 
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for the enjoyment of the fruit of action and as corro¬ 
borated by the scriptures and on the analogy of the 
inference of the existence of a builder carpenter) 
skilled in the knowledge of construct ion after we see a 
built city or a mansion, etc . 1 2 * 4 The third self is the 
purnsa of the Upanisads so well borne witness to by 
the scriptures in passages like “ from whom words 
recoil /' 2 u Not that, not that’V Hence these three 
selves are dissimilar to each other. How is it then 
possible to conceive of Atman as one only, having no 
second and unrelated to the life-current f 

<T5r srte ^ arom 5p*?% i 

To this question the answer 
know jlva T* 

T 3TRTT *F?TT ^TSS^ 

Is it not thus that the jiva is understood, i.e., as 
hearer, thinker, seer, ntterer of words, utterer of 
sounds , 5 knower and reflector f 


is 1 How do you even 


sragrmrar * 


1 This is what may be termed the design-argument. 

2 Tail. Up., Anandavalli. 

» Brh. V II, 3-6. 

4 What the Vedantin means to say is that there is no 
means {instrument of knowledge) to prove the existence of 
the jiva. The more so is it difficult to understand the jlva 
with the attributes as described by the opponent. 


sounds ; anqtlET—- 15 


i.e M one who utters articulate 
i.e.y one who utters mere 


sounds. 
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^r l i ?r^rr ^ ^ r € v<tt * 

f^n^TT ^urrr ^ i 


SFcTTSf^TT^f 


Is there not here contradiction ? lie (jlva) who is 
known as agent m the act of hearing, etc , is (accord¬ 
ing to the ^rnti) unknowable and unthinkable. Alike 
there is the text: u You cannot cognize the cognizer 
of cognition, yon cannot understand the understander 
of understanding - 

i sragm ^ren=r i irwgraHT 

nr^FT% *r i =n*nr 3 rnr 

finrflrew: I 

True, there would be contradiction if )iva be the 
object of perception like pleasure, etc. (i.e , felt 
experience ). 3 The text 4 not the cognizer of cognition, 
otc negates perceptive knowledge; jiva, however, 
is known thiough inferential marks like hearing. 
Where then is the contradiction !” 4 


H3 sncon fb smm -irnEpTT ttt 

^fpfSU - rTTT W 

1 The altered reading according to Anandagin is — 

^I 5 mTd 

2 Bfh. Up., Ill, 7-23. 

s Pleasure and pain are dnectly cognized by the Saksm. 

* In his answer, the opponent admits the untenability 
-of ins position only on the supposition that the jiva is an 
object of perception, for then the texts cannot be reconciled , 
but he takes Ins stand upon inference. The jiva or individual 
self can be inferred by the fact of our hearing, thinking, etc. 
Hearing implies the hearer, thinking, the thinker, and so on. 



sNrarar 're* m wwl|* 

fkmm i * % 4t«g44*i&m *wrf$r * 

The BiddMntin rejoins. How can the jlv& he inferred 
even by the inferential mark of one's act of hearing? etc., 
since when on© is hearing something that can he 
heard one is engaged in that act of hearing only 
and it Is not possible for an act of inference to exist 
either with reference to one's self or another f 1 Other 
mental processes such as are involved in the act of 
thinking, etc. though similar cannot exist side by side ; 
(in other words, if it be urged that similar processes 
may exist together if not dissimilar ones &b hearing 
and inference, the answer is that even then co-existence 
is impossible)/ 

1 Since there cannot exist two psychical processes at the 
same time, while the mind is directed towards hearing some¬ 
thing, inference (jrw) and cogitation Are im¬ 

possible. Hence the Ved&ntin combats the view that ibe 
jlva can be inferred by such acts as hearing, etc. In the Act 
of hearing the self is occupied with that act only and neither 
the Ahnan nor anything else (outside of oneself as ‘ the moun¬ 
tain has fire ’} can be inferred then. Here in this passage 
* Manana ’ and ‘ Vijnana ’ should both be taken to mean 
- inference ’ since the opponent’s object is to establish jlva 
by means of inference. 

3 Then the opponent varies his argument: It is not that 
am inferential mark is the cause—Mlt as witness the sutra 
‘ linga or hetu is not the instrument by which an inference 
is drawn because even when the linga has disappeared an 
Inference is possible.’ Hut it is the c-on&dov&fieee ot linga or 
mark that is the karana. And it is not necessary that at the 
time of arriving at inference this consciousness should exist. 
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(The opponent says ? ) ‘ Are not all things known by 
the mind?’ (What he means to say is that the mind 
can reach all including the Atman.) 

*fsrircH* i arqrsrq *Fcn^ ?r 

I 

‘True, it is so*; f but still (it must be admitted 
that) it (i.e., all that is to be known) is incapable 
of being known without a knower.’ 

sNH' 1 % i 


4 Well, if it be so what is it that yOu gain t ’ 

^RvT ^Tcj; | qrsq fTFTT «T TF^Tr 




I ^ l^TFTr *F§*F 3 dSF 3 h 

^ ^TTmrsscJT^rr vxt ?f^f ^ #r^i i 

q«s qqrsscqr %srr 
^qvi^N i *fit n^T^ir^i^^r^qqr%: 

| ?T =* SFT^tS^nWT^T^TP* t 

p-Trsfq i%#^rssc3Tr?r *FtTt q^rsrq i%§ft 

SFRTTT <FT TPrfT #T |t IT^faTftT^ | ^ ^ WF %W 

^tq: i 


It acquire© it© kamatva by its presence at the moment pre¬ 
vious to the origination of inference. Hence there is no¬ 
flaw in the argument that the existence of jiva is a fact of 
inference. The Siddhdntin points out that even when 
considering the marks ft^TFT the saksin Jc+ii is premised 
as inseparably mixed up with these upadhis or limitation© 
since the Atman as saksin is inherently free from attributes. 
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‘This then results; he who is the knower o€ &if 
is the knower only and cannot (himself) be an object 
to be known / 1 There is no second knewer of the 
(first) knower. If this knower (the first) is to be 
known by an Atman* then there would be need for two 
selves (atmanan): that by which the one self is to be 
known and the other self which is to be known.® Or 
the one self only will have to be split op like a 
bamboo into two parts the one being regarded as 
knower (manta) and the other as object to be known 

1 The view of the Bh&tta school of Mizn&msak&K i& that 
the Atmja.ii consists of two parts, one achit *ncI the other 
chit the eu&sond b*»rag the perceiver and the 

first perceived. This view is brought forward by the Purvet- 
paksin forgetting the fact that then the Atman would be 
composed of parts- 

Let not, then, says the opponent, inference of the self 
arise from the act of hearing something outside, say, aouad 
but the act of hearing may point at the earn© time to the 
Atman as its object vi^aya. 

But hearing, etc., can. only relate to their appropriate 
objects (and not to the Atman) who is the agent in all forms 
of knowing). Moreover the &rati says, ‘inference cannot 
grasp one who infers", i.e.> the process of inference which is a 
mental act cannot refer to anything except that which is its 
suitable object. Hence the Atman cannot be an object of 
inference as stated by the opponent, 

2 Opponent —Even admitting that apart from inanas 
there is a knower (manta) what is it that results ? 

Siddhdnti .—This is it that t ©suite. The &tman cannot 
become an object of cognition, for he is himself the cogniser 
and the same being cannot be both subject and object* 

6 * 
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(mantavya). 1 Either way the view (advanced) will 
not hold good : (whether one atman is regarded as split 
up into two or two distinct atmans are posited in one 
and the same body, it will lead to absurdity). Of two 
lights one is not the illuminator and the other illumi¬ 
nated, both being of like nature (of luminous character). 
It is so here. !Nor can it be said that there is any time 
at which the mind is left disengaged when it can 
cognize the atman. 2 If yon say that the atman can be 
inferred (t%5|r) even then you will have to posit one 
self that infers and the other that is inferred or con¬ 
ceived, or a single atman has to be regarded as being 
split up into two. In either case the said blemish 
remains. 

■Rra7T%fcT | ^sfrcrr J 


1 Two alternatives are premised—either the tnower of 

atman must be insentient or or another sentient 

being. Both suppositions would lead to absurdity. 

2 There is no time when the mind free from occupations 

(i.e., when it is not functioning) can cognize the atman. Cp . 
“ qRt etc.” Katha Up II. 1, I. The 

perception of things outside but not of tbe inner self is possible 
for the senses since they are all fixed into the body outside, 
by God. If however the mind remains steadfast and unruf¬ 
fled by the life-current, then the atman shines itself, i.e. t the 
self-luminous atman becomes manifest when distractions cease 
to affect the mind. The point is that though a purified mind 
-can reflect the &tman it does not serve as an instrument for 
its understanding. 



(Now the Purv&pdk&m confronts the Siddhdntin with 
scriptural texts opposed to the view expressed by the 
latter; the imti definitely says that Atman is to he 
known.) 

If Atman remains undiscovered either by perception 
(pratyaksa) or by inference (anumfcna) how is the text 
1 Know the one self is Brahman * or * Know He is 
myself * to be explained 1 How again can Atman be 
described as He is the hearer, thinker, etc., (i.r., the 
agent in hearing, etc., whose existence is indicated by 
the act of hearing, thinking, etc. f) 

TTOwft f ^^ fw? 

wvrpt t srfer <t^t 5? sr^rc wzj *f?tt sr? w sftgr t 

?rraT TF?n w ^ wr \ e re rs^rerfir 

* ir^T ^rm *rz&wt wsi ^ wvtn n^n* t 

*r?i w myn ^ts^t <rgr ^ 

w fir# tp?| 5# i 

(The Siddhdntin answers ):— 1 Are yon not aware that 
Atman is possessed of the qualities of hearing, etc., and 
is it not well known that non-hearing also is predicated 
of Atman ? What discrepancy do yon see here f Though 
yon may think that there is nothing incongruous in 
your reasoning, viz that Atman must either be 
sTota—hearer, or asrota—non-hearer and not both, 
to me, however, your statement is evidently dis¬ 
crepant. How ? (you may ask). When he (Atman) is 
hearer, then he is not thinker; when he is thinker then 
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he i« not hearer. When this is so, sometimes he is 
irota and manta and sometimes he is not srota or 
manta either (but not always srota or manta). The 
same holds good as regards other mental activities. 
Hence it is clear that Atman may he characterized 
by the qnaiities of hearing, etc., and also of non¬ 
hearing, etc. Thus when there is the possibility of 
an alternative how do yon (feel sure) that your 
view is not partial ? When Devadatta is going 
he is not standing but is going only. When he 
is standing he is not going but standing only. There¬ 
fore his going and standing alike are variable and 
neither going nor standing is constant. Similar is the 
Atman in possessing the qualities of hearing and non- 
bearing, etc/ 1 

1 Anandagiri’s gloss which throws some light on this rather 
difficult passage is summarised below ;—There are two read¬ 
ings here:—According to the first the criticism 
begins with f ’ and ends with f / the answer 

(itidl'-d) begins with * 5 and ends with * pdcjcq 

dSm*; according to the second where f eddiedd: > 

is to be substituted for ‘ /, the criticism begins with 

* ^ ’ and ends with * % the rest of the 

passage being the answer a s above. The objection accord¬ 
ing to the first reading is raised on the ground that contra¬ 
dictory attributes like hearer and non-hearer, th in ker and 
non-thinker, etc., cannot be attributed to Atman and that 
to be consistent the positive attributes etc.), alone 

should be regarded as constant and the negative ones 
explained otherwise. The answer is based on the existence 
of the (seemingly contradictory) texts and it is explained that 
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^ttttt *?4W*ra ^ wr 9t*^*$f<j* t 

^rp^mfnn ar^# ^SSiwif% y rq agr ffnggq'ft r al a Rft 
^ ^nwr«^ i 

Jq this connection the logicians (K&iriadaa and the 
rest interpose and thinking that they have scored a 

there is no inconsistency in Atman’s being described as 
both hearer and non-hearer, because the mental operations 
of hearing, thinking, etc., do not take place simidtaneousiy. 
When one is hearing, one is not thinking ; and when one 
i- thinking, one is not hearing; hence Atman is both 
?Jr?U amt According to the second reading the 

statement of the objector is to be construed thus : * 7 

sgrrft gsn £sgp*if^ *r&rHi?i?r ffir ?rg 

53JPE.; snSrS^ranffR:. Following tbe text 

* k He is heaiei, thinker, etc/' Atman, it must be described, as 
possessing the attributes of hearing, etc., but bow is this pos¬ 
sible according to you who maintain that Atman is not to be 

known either by the senses or by inference-(dih&isfW 

^Ti u -l*p?R*T) ; and further you cannot maintain that noaa- 
h ‘aring is characteristic of Atman, for the world-experience 
i-, against such a view. Non-hearing is a quality of that 
which is other than the Atman. The Siddhantin trios 
to show that both characteristics, hearing and non-hearing 
can be reconciled in Atman and that thereby the claims of 
the scriptural texts and of experience can be satisfied. 
The answer to the first question, “ how is the text—* know 
he is my Atman ’ to be understood if the praxnajjas, perception, 
inference, etc., fail to reach him,” is that, as explained later 
on, it means that the Atman being self-luminous is self-evident 
and not cognizable by other means. Here however it is only 
t he second question, * how is the text ’ ‘ he is the hearer 
thinker, etc., ’ that is answered. 
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victory) observe (as follows):—it is because of the 
occasional nature only, of hearing, etc., that the Atman 
is described as hearer, thinker, etc. It is well known 
also that a thought (jnana) is the out-come of contact 
(between the Atman and manas) and does not simul¬ 
taneously arise with another thought as is evident in 
such expressions as, ‘my mind was elsewhere/ ‘I did 
not notice this/ and so on. There is the textual 
authority (Goutama Sutra, 1.1. 16) for them:—The fact 
that two thoughts cannot rise together is the proof of 
the existence of manas. Such a view they consider as 
conforming to reason. 

Id I 

Now the Purvapaksin asks the Siddhdntinz ‘Let it 
be so, what is it that you lose if it is pertinent as the 
logicians say 1 1 

1 The Vai&esik&s hold that hearing", thinking, etc., are the 
attributes of Atman who in consequence is engaged now in one 
act and now in another, indicating that thought processes- 
appear and disappear in him ; hence the Atman is described 
as hearer, thinker, etc. They assume a mind which is of atomic 
size as a necessary factor in explaining all forms of jnana im¬ 
plying that mental acts can only succeed one another and there¬ 
fore be and not Rqf. The Siddhdrtiin relying 

on the 3 rati refuses to accept this doctrine. Even in gg p f 
deep slumber, when the mind has ceased to function, accord¬ 
ing to him there is some form of experience and that state is 
not a mere blank as the Vaiiesika takes it to be. 

The final verdict of Vedanta is that Atman being the 
Sakfhi Is Eternal Witness of all mental acts : so Atman 
is eternal hearer, etc., but as the mental modes themselves are 
fleeting and unreal they are not characteristics of Atman who 
is therefore eternal non-hearer, etc. 
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4 Yes, let it be so if you desire ; the irufci, however, 
cannot mean that. * 

ft yidl \ 

Why not the tfruti mean that the Atman is hearer, 
thinker, etc. 

w \ w sftrn w sRF^iftwwsn^ t 

No, because the scripture hag it that he is neither 
hearer nor thinker, etc. 

Bid yon not aver (in reply to my objection) that 
hearing, etc., were occasional traits of Atman V 

w, r$m r ^ ft wtg: x5i;*cV 

No, because it is maintained that such traits are 
permanent: ‘indeed there is no cessation of the hear¬ 
ing of the hearer’. Such is the sruti. 2 

tpr rfff ftsrow wr^rm^iTR- jfwsgrft^T 

If the permanency of hearing, etc., be accepted, 
simultaneous manifestation of all forms of conscious¬ 
ness, a thing opposed to experience, and absence (at 
any time) of ajfiana (lack of consciousness) would 
result in Atman. This is something undesired. 


1 No doubt the Siddhantin did make this answer but only 
as the view of the Kanad&s. 

* Brh. Up., IV. 3. 27. 
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pr: t 3fT5f^n*ft JJffiRT 

^Ff%H^mT^Trr^r J q- 5 TW : 

4M R'^fg?TTO#¥RTd l OTT ^ SfKf.*- <c ^ ff 

^f€giw?wfT 75 iw?n i 


There is no room for either of the two charges; 
because of the existence of the fimti declaring hearing, 
etc. (in its double form of saksijh&na and vrttijhana) 
as characteristics of Atman. 1 It is only in the 
case of the sense of sight, etc., which are impermanent, 
gross, and which function or not according as they 
come into contact or otherwise with objects that 
impermanency is predicated, even as the bursting of fire 
into flame is occasional (impermanent) because it 
results from contact with (some combustibles) like straw, 
etc. Of Atman, however, who is eternal, non-material, 
who by his nature cannot enter into relation with and 
•so cannot be said to dissociate himself from (any object) 
perception and other (mental processes) which arise 
from contact (of sense and object) and which are fleet¬ 
ing in their nature cannot be the actual characteristics. 


1 Wo should speak of two kinds of knowing- in respect of 
thaseiK, the one which constitutes its essence and is eternal, the 
other which as a mode of the Antahhararui is impermanent. 
Hence the £ruti describes the Atman as and 

hearer, thinker in its nature as saksin ; again the &rufci describes 
the Atman as ( ^ stiff!, ? in its relation to the so per- 

imposed hearing which is occasional. Therefore the declaration, 
of the drati regarding jl va that he is both hearer and non- 
hearer, etc., is valid. 
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Even so the srofci* Of the seer seeing will not 
tail/ etc. 

t ^ss?¥pt: * w J 

3:# smrcnf^fr t <rar §f ?r# fesr^ft 

i 

If so there will be two orders of sight: one imper¬ 
manent. that of the eye* and the other permanent* 
that of the Atman ; so also two orders of hearing: of 
the ear impermanent* and permanent* that of the 
Atman; so also two orders of cogitation and redaction* 
riz. y external and internal. 


- -h - r-v_ f 'x *s. t* *s s _ 

^ sndtsmi t 

sn%^ nwigr cfesffer 

h?7t ^ ; sFrmiOTi^rf w 

i%^r zfergtm m% sr^ft ^ 

^fk \ *r#5^rif% t *rf% ^:- 

3t^^t ssc^T^rr ^n^t^rr 

^l^qfrnfV ^ i * if ^ t 

qvt q^TcfT^TKJT ^ ^1%: t ff|’Wo*4Hr OTS%*- 
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srr^FHf r^ro sfeRf^S- 

^rnrr: i 

mm srncfhs# ^riSr ^ ^ninf^ t%^r^- 

ripr fkzffz g# ^ro^fd" 

q^FS^r^r ^t wr 

*r ^r &7tfq ^szgFJgni^Rf wim^ffer ^ ^7rmu^ \ 
^ ^ sfcTT^rt ^wi ^ y? r ?rfi=r ?r%, ?mr sn^rr 

Yes, thus only the sruti, 4 He is the seer of sight, 
hearer of hearing, etc./ acquires correct significance 
(i.e., the seer is eternal while the vrttis associated 
with sight, etc., are evanescent). It is common know¬ 
ledge that the sight of the (physical eye is imperma¬ 
nent) because (we speak of) the loss of sight when 
some eye-disease blinds the eye and of its restoration 
after the disappearance of the disease. Even so as 
regards hearing, thinking, etc. But of the sight, etc., 
of the JLtman permanency is indeed a matter of uni¬ 
versal acceptance. A man whose eyes are plucked out 
does surely say 4 to-day in dream my brother was seen 
by me / so also a man who is unmistakably deaf, 1 to¬ 
day in my dream I heard the Vedic Mantra, etc. \ If 
perceptive knowledge arising from the contact of the 
eye fwith the object) were itself the sight of the 
Atman, and with the loss of the eye, the sight also 
disappeared, then the man with blinded eyes 
could sot see blue, yellow, etc., in dreams; the sruti, 
‘the sight indeed of the seer, etc./ would be 
inappropriate then, and also the fouti 4 that by which 
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one* who sees dreams is Sak$m It is the eternal sight 
of the Atman that illuminates the fleeting external sights 
(i.e.* all our sense-activities presuppose the light of the 
eternal consciousness; bat for the light of the JLtm&n 
the world would be nought). Because the external 
sights the activities of the senses and of the 

antahkarana in general) appear (sometimes) and dis¬ 
appear (at other times) and are characterized by (the 
quality of) impermanence, it is quite intelligible that 
the sight of the Atman being the illuminator (of the 
sense-objects) should appear to the world as evanescent 
due to the illusory transference to it of features belong¬ 
ing to the senae-aotivitiee.* One's sight directed 
towards a (rapidly) moving torch appears also to move. 


1 The objection may be raised that since sight in dreams 
is independent of the eye the term sight is itself a misnomer* 
To this it may be replied that the application of the term 
4 sight* is restricted to the immediate knowledge of form* etc.,, 
which need not necessarily presume the existence of the eye- 
In dreams objects of sight there are, without the aid of the 
eye. It should not be supposed that dream-perception is 
recollection because it is immediate (SEPTETS?). It is 
not illusory knowledge because it is not negated as long as 
the dream lasts. Further the experience one has in deep 
slumber and which is recalled after one wakes up with the 
feeling of having had a happy sleep must be eternal, for then 
all the sense-organs including Manas are quiescent and in 
consequence there is no room for any impermanent- 
experience resulting from sense-contact. 

2 SRftfif:-The characteristics of 

mental inodes are superimposed on jiva. 
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It is so here* The iruti ( Brk . Up., IY. 37) also (corro¬ 
borates this view):— k< (The Atma n) appears to contem¬ 
plate, appears to move.” Hence, because the sight of 
the Atman is eternal (Le., because of the ©ternality of 
the witnessing consciousness) there is no question of 
simultaneous or non-simnltaneous notions arising. 1 
Deluded by external and fleeting sights and not having 
come under the discipline of scriptural study and 
tradition it is but natural for common people and even 
for rationalistic philosophers (like Kanadas) to delude 
themselves into thinking that Atman's perception is 
evanescent. It is for this very reason that they 
imagine that jiva>, I^vara and Paramatma are distinct 
entities ( i.e they not only imagine that Atman's 
sentience is discursive but posit also discrete Atmans.) 
Similar is the ascription of existence, non-existence, 
etc., to the eternal and attribute's Atman whose 
nature is such that all distinctions whatsoever 2 of 
speech and thought become merged in Him. 


1 The notion of simultaneity gets its significance only 
with reference to the multiple objects but not with reference 
to Atman who is one —3f d‘Yf<T1 *FT -J ^ cf^>l N^4c=fl- 

?1TI JTTfe. 

pf^iqT:—names and forms. 


When Atman is realized both names and forms become 
merged in Him ; 4 All Vedas become one there (in Atman), 
all men become one there/ The very nature of Atman is 
eternal perception which is homogeneous and on-associated. 
Hence the attribution of predicates like existence by the 
■dstihas (Theiste) and non-existence by the ana&tikas (Nihilists) 
or both existence and non-existenee by the Jamas, etc., to the 



4 Is * f * Is not% one, many, qualified, unqualified^ 
cognizant, non-oognizant* kinetic, static, fruitful, 
unfruitful, having origin, having no origin, is joy, ie- 
sorrow, is inside (body) only, is not inside, 1 is blank, 
is not blank, it is other than me, I am other than that* 
and so on—thus whoever wishes to superimpose Such 
contradictory notions upon that which by nature 
cannot be grasped by speech or thought (*.«., cannot 
be comprehended either by verbal description or by 
any process of reasoning), he certainly also desire® to 
roll up the sky like & piece of leather, certainly also 
desires to step up the sky as if climbing a Sight of steps, 
yes, fee wishes to trace the path of fishes in water and 
of birds la the fbm&sneai. (What do the imtis say f i 
“He is not that, he ia not that f % “From him speech 
rebounds/ 7 and so on; 44 who truly knows It f” so says 
the Yedic Mantra. 

riff wm ?? *r snsHwr ajf^ %*r ?r ?r 

stwrt i R^iTrr^ra' * 

g*^F: ^TTf^T t 

H 5^RTTTSS?TTWt 1 

i h gra r m sf^rssr r *N- 

fir^rrdmr t wi'*i t^krr wreiir ^ 1 

*r gr g^?: sretf^- i & w 

eternal witnessing consciousness or eternal, homogeneous 
perception has its source in avidya only. 

1 —Atman, is both inside and outside the body. 

1 Tt:—*ra: 1R€V4*iW : 1^T«h (*&} *F^v 

JTR 3T5 a?? 1 ?:. I am other than the tilings perceived. 
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i srir^ w-zmm i 

qg ^ g re raq^ fr ?r rrawr *r: sr ^ «g^s*ft?g*Bisf% 

Then how, tell me, can the knowledge of the Atman 
as enjoined in the ^ruti, 1 He is my Atman % arise ? In 
what manner can I know, 1 He is my Atman T 1 

(In answering the query) they (the Vedantim) relate 
an anecdote:—A certain foolish person for having 
committed an offence was rebuked by some one thus, 
1 yon be cursed, yon are no human being!' As he was 
a dunce he went to a third party to make sure if he 
was a man and said, 1 please, your worship, tell me 
who am I !’ Perceiving his stupidity he said to him¬ 
self—‘Lot me teach him step by step.' Then having 
dispelled the idea of his being any one of the inanimate 
objects he said * You are not non-human 5 and assumed 
silence. That stupid man once again asked, ‘ Yon, 
sir, having begun to instruct me are now silent; why 
don't you instruct mef ‘ Exactly alike is your utter¬ 
ance’ (says the Siddh&ntin), 4 He who cannot compre¬ 
hend that he is a man when he is told, 4 You are not 
non-human % how can such a man comprehend that 


1 If neither word nor thought can compass the Atman, 
then, the questioner says, it is impossible for the knowledge 
of the Atman to arise. But such a position is indefensible 
since the evidence of the sruti which declares that the Atman 
is to be known as one*s own self is unassailable. Hence the 
questioner seems to merely present his difficulty thus : £ I 

am not criticising the £ruti but asking its right explana¬ 
tion.* 



he is a human being eren when he is told, 1 you are a 
human being f” 1 


w&rfi i m aftwftt 

3F£W **5 * Tg*W ' gigfrM ar %TrF qRTW t ^5TS^- 

wirroimii w& ft 4 ^ ?gpiTO[ 5 " ^ 

■?srsr ^Nr^rrafq ** i 


Hence the scriptural method of instruction alone is 
the right one and none other for the proper understand¬ 
ing of the Brahman. It is indeed impossible to bum 
straw, etc., by anything except fire. Therefore it is 
that the scripture haring begun to expound the nature 
•of self remained silent after making the statement—not 
that, not that, very like the denial of the non-human 
nature (of the questioner in the illustration). Such is 
also the scriptural injunction :— £ Nothing intorrenos 
^between the Atman and something else)% * Nothing 


1 When the possibility of his being anything that is non- 
human is excluded by a detailed demonstration, the enltghten- 
rnent of his own true nature needs must follow ; otherwise 
there is some defect in the man's faculty of comprehension:* 
When what is a subjective and immediate experience is 
shrouded by something, all that is required is to remove 
the object obscuring it and it is unnecessary to denote 
specifically what that experience is ; for with the removal 
of the veil it reveals itself. But if a person cannot be made 
to see the truth by this negative method it means that he is 
unfit to receive instruction because of his dense ignorance. 

of- amiff r pn srarairra *n=f#r, faw Srcrer 

ara: *er4:, * 1 WTO, WF& SRffiT:. 
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exists outside (the Atman) ’ £ This Atman is Brahman 
who is the all-witness % ‘That thou art’ 1 ; £ When, 
however^ all becomes identified with the Atman, then 
what can be perceived and by whom!’ 2 ( Brh . Up., 
II. 4 . 14 ), 




£F*T*nwr sr^rrr?- 


^T5TTc*T*r*% I 


Bo long as a person fails to realize the true nature 
of the self in the way inculcated, he goes on holding 
the superimposed notions of sight, etc., which are 
external and transient as identical with the Atman 
and holding too that such ascriptions really belong to 
the Atman, again and again takes on births in the 
(different) orders of beings ranging from Brahma 
(Hiranyagarbha) to a tiny insect and surrendering 


1 ‘ (irwm * ^ c4 

cf^T i*—In the passage ‘ That Thou 

art ’ the jlva’s identity with the Brahman is established by 
negating agency, etc., of the jlva. The same negative process 
is followed in explaining * rfci^T i Here is denied 

the possibility of the Atman’s becoming the object of sight, 

s The method of negation is the only right method. When 
the superimpositiorus such as, ‘ I am a man, ’ etc., are all negat¬ 
ed a® in * not that, not that ’ the Atman shines by its own 
light and requires no further pramana for its proof. The 
scripture in its exposition of the Atman is concerned only 
with the removal of false ascriptions. 
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himself to the desires and actions which avidya 
engenders remains unredeemed in samsara. 1 * * * * * 7 

?qr^rr^r4ff?T ^r j%mv§uh i 

Thus passing through life he abandons the aggregate 
of the body and the sense-organs which he has 
assumed; having abandoned (one body) he takes another 
and this process goes on repeatedly like the continuous 
current of a river; and being unable to escape from the 
bonds of births and deaths, he is held bound to one 
of the (three) orders of beings (I>ev», manueya, and 
thiry&k, i.e. r gods, men and beasts). Impressing this 
idea and with a view to creating a feeling of detach-* 
ment the sruti states what is detailed in the following 
section. 


1 Since it is evident that the Atman in its essence is pure 

and uncontaminated and that agency (&jc«F), enjoyment, 

etc., are but false ascriptions; since again Isvara is identical 

with the Brahman and that predicates like aU-kimwingnesa, 

etc., are also false ascriptions, the conclusion is that there 

is only one Atman and not three as averred by the p*cms- 
paksln . It is Maya that is the cause of the diremption of 
the Brahman into Jiva and I6vara. 

7 



CHAPTER IV 




(Let the pregnant women withdraw.) 1 

& 3^ c wr wn^i *mf vm wtd: i 

Om ! 

In man indeed the jiva first 
Appears conceived, for there as seed 
(the food that one doth eat is changed). 


^nswr^PT^- 

rrnar qnw&ft 

I^tot f^r: \ ?n%-3^q s m src Wffe^uii ssre<T: 
^i^qor wi ^Rff^cTTT^ wtrt i 


The very jiva actuated by desires due to nescience 
engages himself in ritualistic practices and as a result 
reaches gradually the region of the moon by tbe path 
of smoke and comes down along with rain, etc., to this 
world after working out his karma (in Chandraloka). 
Enveloped in food he is offered up in the fire of man. 
And in him the jlva having now entered samsdra (the 


1 The direction that pregnant women should withdraw 
indicates that women enjoyed equal privileges with men in 
learned assemblies where they could participate in religious 
and philosophical discussions. Since the subject of this 
Chapter relates to the processes of gestation, it is appropriate 
that expectant mothers should not be permitted to listen 
to such a delicate topic. 
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life-current) ig conceived at first, since lie i« imbedded 
in the seed to which the food is changed after being 
successively transformed into different juices. 1 


JfTSSRR I%W r§R7 &V- 
jp-jq 3TR I 


That seed which is their quintessence 
From all the limbs doth issue forth; 

And thus within his self alone 

He bears himself. But when he casts 

The seed in woman, he begets 

The seed and that is the first of his births. 


sj^rrsy 

^rTc^i^Rm » rWTcqnw morfh 

^TSS^TTW fir^RT mtmd I Um&RTt 

crest qrwT renrr m^rrirz^i \ ?n? 


1 The smti proceeds now to describe the career of the soul 
enslaved by ignorance. A life of piety and sacrifice leads one 
along the path of the fathers—or ^JJTTI^TFT 
to Ohandraloka otherwise known as Svarga or but who 

after a temporary sojourn there, is hurled down to this world. 
The imponderable ji vain its descent is conveyed by rain which 
fructifies the earth and so the jiva takes its lodgement in the 
grain which latter, becoming the food of man, is changed into 
the vital fluid and gives asylum to the jiva. Hence it is 
said that the first conception of jiva is in man, i.e. 9 in the body 
of the father. 
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^rt^rn^r •HfrrRor: to*t sfst TO^r^wftwfiE:, TOtt^e 
S^n^rerRrsj^ie^r^ftrariif?n i 


The seed in man who is nourished by food is the 
quintessence of all Ms organs and having proceeded 
from them constitutes, as it were, his very self. The 
man may be said to be carrying himself within 
himself since it is his bodily essence only that is turned 
into the seed and is lodged in him (as the foetus is 
lodged in the womb). When he transfers that seed to 
his wife at the time she is fit to conceive he is said 


to deposit it in the fire of woman. He, the father, is 
then delivered of the seed which he had borne. Hence 


the jiva in his career (samsdra) takes his first birth 
when having been conceived as seed in man is trans¬ 
ferred to the woman. 1 


W 

tWI 3STFRT *f fiWI% 
HrS^^lRH*R m *TFRI% I 


That seed is now become transformed 
Into the woman’s very self; 

As is her limb so is it now. 

And her therefore it doth not hurt. 

And she protects that self of his 
Which has its lodgement found in her. 


toft %srt f wzk 

tot f^jN srramr tot tot i 


Of. Chand. Up., V. 8. 1. 



101 


T^ *t# ?fror f^rfe w fterih i ^rrs^r^qr- 


TOf 


3TT* 5TRT 5rmE I^W 

' ^ 


#rfl l 


The vital germ having been transferred to the 
-woman becomes her very self, i.e., it remains insepa¬ 
rable from her even as it was part and parcel of the 
father. As is a limb of hers, sav the bosom, so is it 
now. For that reason the feeing does no injury to the 
mother as an abeess does. Because the seed has 
become one with her body like her bosom it does not 
cause her pain. Being pregnant and knowing that her 
husband's self has entered her body and found lodge¬ 
ment within herself she nourishes it and helps its 
growth by eschewing such food as is detrimental to 
a pregnant woman and taking that which is whole¬ 
some. 1 

ht ^irwmr 

mil ^tssr I 


And she the protectress then deserves 
Herself all care. The woman bears 
The son in her womb and the man bestows 
His protecting care on the child before 
’Tis bom and when ’tis bom and after. 


1 From this it is evident that during pregnancy which 
is a critical period, the growing child requires all possible 
care. ^TRVfi%—, indicative for the imperative mood. 
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*rr 

?gn%d*n ^ vrer 3T=mi i ^ ^r% <$^r- 

f%?%?TT^rw^w } ?t *nr ^fr ^nmfcw 

ranfTO ^n^q^JT 5m^^: t 3T TWTS3T ^ SflcW^ 

3F*Prf STTH ^TT* ^TH^friTWT fqm ^TPHTTcT I 

Because she protects and nourishes during pregnancy 
what is in essence the very self of her husband she too 
deserves to be well taken care of by the husband. No 
relationship of any kind will arise in the world without 
mutual obligation. The mother bears the child in her 
pregnancy as aforesaid, the father looks after it before its 
nativity (by requiring his wife to go through the slmanta 
—“parting of the hair” ceremony), at the time of nati¬ 
vity (by certain auspicious rites to ensure easy delivery), 
and after nativity by jdtakarma or birth ritual. 

CFf TSCcffa 5F*T I 

That son whom he with tender care 

Protects at birth and after birth 

Is verily his self whom he 

Has cherished that so these worlds may last 

Without a break. Even thus these worlds 

Retain their one perpetual course. 

Thus born he has his second birth. 

?rT 1W ^T<14 R(c^3-U \T ^v?TWTS^J^^T 5T 3TTcf3>?TT- 

I cPTT grH !tRt?R?T 9I1T^ I dK^'U^+Uc^IW 
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^WRVSrr *ll**r<flld I ft drill 

aiQ^teiSter fr: I 5^n^rrfi[ ^ ^f: 

i ^ h^tt: srero^w 

% j .TOii%if y-i^i *t dc^t^r w ^qfgrR^Hb i 

Fr?«r ^Frifr^F: Trnf^rrararfrni rf^dr^m^n 


The father when he cherishes his son just when 
bom and even afterwards by performing such ceremonies 
as jatakarma , cherishes (it may be said) his own self, 
because it is the father’s seif only that is bom as son. 
So says the tfruti* 4 The husband enters the wife, etc. ' 
Why does the father cherish the child haying begotten 
{as it were) his own self ? Lest there should be discon¬ 
tinuity in the world-process. 1 If none begot children 
the world-process would indeed cease. Bocaose the 
continuous succession of the generations of men is 
possible only by not ceasing to beget sons it is binding 
on one to possess sons. It (the obligation), however, ie 
not for the purpose of obtaining one’s relea&e. 4 Hence 
when he, the s&msdmt, leaves the mother's womb as 
son he is (said to take on) the second birth in contra¬ 
distinction to (liis state) as the seed ; i e., his second 
state manifests itself. 


1 t?5Tq> here should be taken to mean sons and grandsons 
through whom the father attains the worlds of svarga, etc. 

2 3^T?TT^T ^RRTTTRT anpSTT g^TT 4te- 

RW. 

The propagating of one’s progeny is only for the purpose 
of maintaining the world-cycle in unbroken continuity. It 
is by no means helpful for one’s mok$a. 
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trSRTI*PTTOTT I 

That son who is his very self 
Is stationed now in his father’s stead 
His acts of merit to continue. 

3P?T ftr[: Hisd PCTT 5^^: ^TT^ff%PT: 

tncNTzm ftr*-. ^rr?r tt^t cT^rotpt 

^r«r: i ww ^ Hsrrarasrnrt —‘‘i%rrs- 

^rrfe 5n%ro [%] ” i 

Being bom as the very self of his father the son 
steps into his place to perform all the good deeds 
enjoined in the scriptures. He now represents the 
father in whatever deed he, the father, had to do. 
In the vajmaneyalca (suklayajurveda) dealing with 
the Samprattividya, 1 it is stated thus : s< Commanded 
by my father I am Brahman, I am sacrifice.”* 

3fTHTf 

SPTFRT: ^1% =4 inkf 

1 *ram: ^[R ^ m d^r%- 

-Anandagiri. 

Samprabti means the giving away or transference ; that 
topic is termed Samprattividya wherein is described the duty 
which, having been transferred to him by the father, the son 
has to do; vide Brh . ?7p., I. v~l7. 

2 Desiring to reach the heavenly regions the father when 

about to part this life addresses his son thus : * You are 

Brahman, you are Yogin, you are loka % he., the Veda (Brah¬ 
man) which I had to recite, you recite; the sacrifice I had to 
perform, you perform ; the worlds to be obtained by me, you 
ought to attain. 3 Cf. Brh. Up., I. 5. 17. 
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Then, this his other self, from Hie 
Doth part, his duties all discharged 
And decrepit with age. And he 
Assumes another birth white yet 
He is casting his mortal self behind; 
And of his births that is the third. 


fq^Tctrr $d'$csr: | \ 

^fFTcfr Haem srra: hvsfth mwrf i sr ^frswR^nrir^r ^t?tt 

3 ^ d ju 'A ct \ 

rT^T IfldT^q l 

After transferring his own responsibility to his eon 
this Walter ego, namely, the father, having accomplished 
liis duties by fulfilling the three obligations and wasted 
with years, dies and while yet leaving his body behind, 
like the caterpillar takes on another body as determined 
by his karma. That life which he has to ass nine after 
death constitutes his third birth . 1 

SFRTtT: f%: R^niTdi^gaT | rf^ 


1 It is to be noted that the £ruti declares that the assump¬ 
tion of a new body by those who depart either along; the path 
of the gods <^c|£{H or of the manes ItRipTTd is only after 
reaching the worlds beyond ; Cf. Ved. Sut. IV. 3. 35. Hence 
doubt arises as to how the jiva can take on another body 
even w T hen departing this life. It is explained that the jiva 
when about to migrate assumes the subtle body df, 

though not the gross body which alone is the proper vehicle 
for experiencing joy and sorrow. The question, however, is 
purely eschatological. 
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l^nTWjj TTT^rf^rNr i $cfk sffr* 

^cP?T njrJ^f^^T cfrlct? , m+4fcf I ^TT <7T*Ti | I^'rfT^'^-'lf- 

twww t%3U9RTc*i^ i sfrsk 5 ^: 5?7T frsn^r: ircr^sr 

*rr rqrm i tf^rt 


A question may be raised. A samsarin (one who has 
entered on the life-current) has his first birth in the 
form of seed in relation to his father; and it is said that 
for him there is the second birth in the form of son in 
relation to his mother; if to him only, a third birth is 
to be ascribed how can the birth of his deceased 
father be regarded as his third biith ? Here is no 
flaw ; because we have already spoken of the identity 
between his self and that of his father. Again the son 
also having shifted the burden on to his son is born 
again while in the act of leaving this world. What 
has been said in one place is in reality to be understood 
in another place; such is the implication of the sruti, 
as witness the identity of selves in the case of father 
and son. 

3 itrffiT ^TH+TIR iw | 

m *tt ST 3 rra?fr*?wr: 

q^rg^R i 


(Referring to the Supreme Reality) the mantra 
(Rsi) has said : — 

“ Albeit I dwelt inside the womb, 

All the births of all the gcds 
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I saw; and a hundred bodies 
Iron-wrought held me fast; 

Then out I came as quick as a hawk.” 

Thus spake Vamadeva while yet in the womb* 

Pt^/dd'r i i *1 f^rrsrrfit ^nsi 

—,?n5r 3 sri^misnr ^ ^ i i^n% 

^rf^nnf% sftunt firer ?*q ^ k ^^r^Rfr 

i 3 ia ?r %% *n *tf 

^nfRToft^rsiw: f 1 ^THitTr^x- 

T%mp?n^rsw: zyt tvttwt ^< c tt ss?«grvr^cw r??«5 ;t 

T^f^q- r^/^sfer I 3T?fr ; TT^- ^ ^I^fT cTHR^r 

rTT. 1 


Thus migrating from one to the other of the three 
states as they become manifest in turn the -whole of 
mankind has entered on the endless cycle of births and 
deaths and fallen into the ocean of sammm. If how¬ 
ever some individual (a purified jlva) in whatever stage 
he might be (either in the mother’s womb or in any of 
the asramas-brahmacharya. etc.) should realise the 
nature of the Atman as delineated in the scriptures* in 
that stage only, he finds that all his worldly ties are 
snapped and that he has achieved the ultimate aim of 
life. The mantra (Rsi) also has given utterance to 
this tiuth in the hymn beginning with the words, 
1 In the womb, etc.’ i.e . 7 remaining in the mother's 
womb only. The particle £ nu' indicates reflection. 
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4 Having cogitated upon the problem of self and non¬ 
self (Bhavana) through many a life I came to know of 
all the births of all the gods like Yak, Agni, etc. Ah ! 
I woke np (from my slumbers)/ The second half of the 
mantra may be interpreted thus: 1 Manifold have been 
the bodies which like impenetrable iron houses held 
me safe (lest I should escape). As a bird cuts under¬ 
neath , 1 the net in which it has been caught and 
escapes so I got out quick with the strength of the 
knowledge of the Atman / 2 Ah! the Esi Vamadeva 
even when dwelling in the womb spoke thus. 

JTHI^Isgg: II 

(q-xn^ETTW TTl^nr:) t 

1 3P?; ~3T$f3RSR;» i.e., kept me 
safe in the lower worlds ; or 3rd - may be understood as 
having- been used for CT^T—then, after receiving enlightenment. 

What was previously said in the Brahmana 
is repeated here in the mantra ‘‘ Ah ! residing in the womb, 
etc.” 

2 Because the process of purification had gone on in pre¬ 
vious births enlightenment was imminent and Vamadeva spoke 
words of wisdom while yet in the mother’s womb. He 
remained in life os a Jiv&nmukta till lus prarabdha-karma 
was worn out and then with the severance of his mortal self 
he reached the highest state of bliss. No doubt to one m 
the womb there is no instruction either from the scriptures 
or from a preceptor but the discipline of past lives came to 
fruition and the truth dawned on Vamadeva even before 
his actual birth. 
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Emerging thus from these mortal coils 
The enlightened sage his upward path 
Betook and in the land erf bliss 
Had all his longings satisfied; 

Became immortal, became immortal. 

(Let the pregnant women re-assemble) 


T%^arTT^PTT ^TTRf^T^TTf^T^: 

Jmfl: «agiunnvTi%s^>sjr>s^?rs'fl> 

'tzm&i&zr enn ^rruirsr ^R*t- 

iv-«niMn. It 


He, the Rsi Yamadeva, realizing the nature of the 
Atman as described, haying forced his way out of his 
body which is fashioned by nescience, and is as 
impenetrable as iron, and held in the grip of sammra 
teeming with a hundred ills due to recurring births and 
deaths—all with the strength generated by the tasting of 
the nectar of divine knowledge (paramatma jfiana) and 
thns having caused the destruction of the seed of samsdra 
which is the product of avidya; in other words, with the 
decay and death of the body he rose upwards, became 
himself paramatman—the Absolute; stepping out of the 
down ward-dragging samsdra and assuming the pure 




tbe supreme state of radiant bibs in that region of joy 
“.svarga. ,- described as ageiess. deathless, immortal, fear- 
los>. ah-vise. having xn*:t!u?r priority nor posteriority. 
endie'S, having no exteriority, being one continuous 
floor of i no r.eetar of wisdom. This attainment of bhss 
is no other than the refnrn to one's own true nature. 
Eve?: in the Jivanmnkti stare the liberated self will have 
had it* desires fn.hiied (there is no greater joy than that 
which comv.s "torn one's realisation of the supreme!# 
The repetition p.d .-«),:■(/»?'aril —attained) is to indicate 
the conclusion of the description of the fruit of atma- 
jliana and of the Illustration therefor. 


The word should not ho taken to mean the land 
of joy rt’bled Is it* awnd sense. It is not the goal of one who 
has .scrupulously performed the Ye die ritual that is spoken of 
hole. It mean* the bliss of Brahman, liberation itself. The 
term seal ora is appropriate only to the state of eternal happi- 
ii'je. In a relative sense alone can it he applied to the region 
abonrehng in the joy* of sense. 

2 Though the pleasures of sense are absent in the liberated 
condition it must he pointed out that all our worldly happi¬ 
ness is but an Infinitesimal fraction of the joy that- conies 
from Bivdimajuana. It is but a partial expression of the &11- 
pervad.’ng bibs of the knowledge of the eternal and it baffles 
ah attempts at derivation and description. When the Jlvan- 
ruukti state Is attained the purified self becomes the Supreme 
Atman who is the giver of ail joys from the smallest to the 
hignesl Cf* Tati, i /;.. if. 5.1-4), Saiiikara. therefore explains 
t not tiif joy- mentioned. as failing to the share of Varna (leva, 
refer to the fAIcitles of the Jivaninnkti state. 



CHAPTER V 



mw&tww&f* ^ ^ WRWRT l ^ ^TSS^RT- 


^TRnTRTTRr crrTT^is^i ^n^rm^r ^nr^rr- 

^rt ^ 3 ^ h ancTrm i ^ 

dT ^M^RcT 1 ?T JTT^T^ 

srrwu srira 5w; { *? <c?r£re *m?i# fir^T^ir mqva i 

3W^ l i ^T^RSTTRr^niT SflcTW 3TTH I 

% fra^rrss^^T i ar^rnr^dr smjfTqmr i 

^TS^nrr^r: <s: h stwur jj^^nwr qsrag- 

f^T^nrl; | 


Intent on achieving the goal of universal selfhood 
(s^lc?Ri^) rendered possible only with the aid of 
Brahma-vidya, which preceptors like Yamadeva and 
the rest (by their realization) and the scriptures (by 
their teaching) have made explicit and which is the 
most reputed topic of discussion in the assembly of the 
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learned, the Brahmanas, the seekers after Brahman, 
longing for immortality, now discoursing on Brahman 
and anxious to get rid of their finite selfhood 
which is impermanent, subject to the operation of the 
law of cause and effect and bound to (the wheel of) 
samsara , ask each the other in their inquiry, “ Who 
is this Atman ? Who is the Atman whom we are 
endeavouring to realize as our own immediate self f 1 
We would also like to realize that very Atman meditat¬ 
ing on whom as his very self the Bsi Vamadeva 
became immortal.” When thus interlocuting, there 
dashed upon their minds the recollection of a former 
scriptural text (1. III. 6) wherein specific reference 
had been made to the entry of the two Purusas into 
the body: “ Brahman entered this person by the feet 
“He split open the skull and entered the same person 
by this passage ”. 2 Here, two Brahmans are seen to 
have entered the body from opposite directions. They 
both became the selves of this body. Bnt one of these 
two selves is fit to be meditated upon. Then who is he 
that is to be meditated upon f Thus in order to deter¬ 
mine who in special has to be regarded as the object of 
meditation they (the Brahma-seekers) again questioned 
each other, i.e., conducted their investigation. 


1 lit. we meditate upon; but here the word 
upasana means realization. 

2 Prana (Hiraxtyagarbha) and Brahman are both described 
as having found entry into the body. Doubt arises as to 
which of these two should the seekers turn their minds. 
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sfT W'fRf *TT WRT 
=fF^mrt%ww *& m wnr s^imifrr 
^ wr ^T5 =3^*15 ^ ra^Rif^r i 

And that indeed by which he sees 
And that indeed by which he hears 
And that indeed by which he smells 
The scents, and that indeed by which 
He utters speech, and that by which 
He tastes what’s sweet and what is not. 


rRRRRRT t ^r, 

\ R^pfir 3 W*rr 3*^rrhtrr rrrw ^Rrq- 

rwrr q>q ®t ^ iRTiRRvnRTR t 

rr r RTR*NhrerRR r stfrt RiRiRfrR t % R 

i r^rr t rt r^*|rr Rq q^RFR rr rt Jgq ft f^r 
srtr^jrr rr rt srrn^R RRRTRTrRErrR rr 

RTR RTRICT^t ^TT^fn% RR^J fRTRRmf HJVRRTTVRfR R RR 

Rr rRf r^|RR rprtr r trrirtrttr i 

Again to those engaged in deliberation there arose 
the desire to make a more specific enquiry. How t 
Two entities are cognized in the body: that which 
serves as an instrument of cognition through its 
different functional activities and that which cognizes 
remaining single, by recollecting and recognizing 
(pratyabbijna) what has been garnered by the senses. 1 


1 The witnessing consciousness RT[£iR^ is one, and 
being the ground of all modes of cognition acquires as many 
names as are the channels of cognition. Cf. “ %fTR^R *3T5f 
RRRT RRT R^TRI^RTR R R 5TTRRT RTRST^RST^: 

—Kena Up., 1-2; also Brh. Up., IV. 4-18. 


8 
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Of these two the one through whose instrumentality 
cognition takes place is not fit to become the Atman 
(because it is only an instrument). (Hence the cognizer 
must be the Atman as explained later on.) By what 
then is cognition possible (z.e., who is it that cognizes f) 
This is the answer:—By that which having become 
sight perceives shapes, by that which having become 
hearing hears sounds, by that which having become 
(the sense of) smell scents odours, by that which having 
become (the organ of) speech distinguishes words which 
are only names as gau (cow) and asvah (horse), etc., 
and determines which are (grammatically) correct and 
which not; and by that which having become (the 
sense of) taste understands what is sweet and what is 
not. 




-A - 



TV T 5 T - 


How again is it to be understood that the very 
(prana which entered the body by the feet) is the 
single sense-organ split up into diverse ones f The s'ruti 
answers :— 

The same is the heart, the same is the mincL 


ffres re raref TcTT Trf T *Rf 

srnm ^nsai ^R^ra^d t^^ flr^Trr- 

| WTRT ?TR*£=R 

jgoi r kf tot thrr 

*R*TT TOTO I 

: I cT«TT R 
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^r^rrnCT/^—“ mm mrm sn ? n" ro ft % 

sr^rqr *rmm m^m ^n**rnn%’ T %mf% i 

^—•“ 5ttot #? <n^n% *m*rr ^t& 

wm cTPrifir” i 

sp*BT^T I cT^R^^ 5TTO m % 5HW: HT ST^T *TT % 5m 

h mw fft r mtmwtm&tm mm %$?4imm mm- 

^i^T^ic^r i 

What was said be Co re, viz. r u that the heart is the 
■very essence of men; the mind is the very essence of 
the heart ' 5 (Jif. Amng&fo t, IX. 2-3); u and that from the 
mind waters and Vanina were created; from the heart 
the mind and from the mind, the moon ,J ; that same 
heart and mind being one only, appear as many. 
With this single internal sense— antahkarana —as (trans¬ 
forming itself into) the sense of sight, he, the porn$&, 
sees shapes and colours; as the sense of hearing hears; 
as the sense of smell smells ; as the speech-sense utters 
speech; as the taste-sense tastes ; with the mind which 
is but its own transformation cogitates and with it«©lf 
as heart ( antahkarana ) determines (adhpavaxfati), 1 Hence 
this one sense serves the purpose of bringing within 
the lange of the cognizer all forms and all varieties of 
knowledge ( i.e it discharges the functions of all 
sensory organs). Thus say the Kausltakis ( Kau . Up 


1 Antahkarana (heart or mind) is the one internal sense 
of which the other sense-organs are only facets as it were. In 
its cogitating function it goes by the name of mind. Antah¬ 
karana as aciiuitation is prana and as intellection, mind. It 
possesses both kriyaSakti and jndfuisakil. 
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III. 6-6) : “ The Atman reflected in antahkarana identi¬ 
fies himself with the sense of speech and with speech 
appropriates all names; with prajna he identifies 
himself with the sense of sight and with the eye 
appropriates all forms ” and so on. In the Vajasane- 
yaka (Brh. Up., I. 5-3) (it is said that) “with the mind 
only he sees, with the mind hears; certainly with the 
heart knows (different) shapes” and so on. Hence it 
is well known that the organ termed heart or mind is 
the one instrument of knowledge which can bring 
within its compass the functions of all sense-organs. 
The Prana is identical with it (not different from the 
heart); as witness the Brahmana. “That which is 
prana is indeed prajna, that which is prajna is prana.” 
In the prana-dialogue, etc., it has been said that prana 
is but the aggregate of the senses (<?/. Ohand. TJp.y 
III. 18 ; VII. 15). 1 

srrqw ^^*pT~ 

i fr T s r nN rt^r i qiwwnq- 

^sfrowrr: 

It is therefore evident that the Brahman who finds 
entry by the feet serving only as the channel of 
knowledge to the person and hence playing only a 

1 The prana becomes the substrate of all senses be¬ 
cause it is identical with the antahkarana . Prana therefore 
should be regarded as an indriya or sense-organ. All 
functions, sensory, mental,_ volitional and organic, proceed 
from the identical source—Atman mirroring forth in antdh- 
karana . 
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subordinate part rc^Tcf ) i & not fit to be the 
Brahman of contemplation (and realization). The 
alternative (by way of residue) then is that the knower, 
the Atman, for whom the innumerable notions of the 
heart and mind to be herein detailed are intended, is 
the fit object of contemplation by ns. Thus they (the 
seers) decided. 




SpTT - 


Those mental modes, which relate to both what is 
objective and subjective and 

which swre meant for the cognizer, i.e* r Brahman who 
is consciousness itself and whose cognition results 
from his being conditioned by antahharana^ 

are here related: — 


R^TR 

sftijcrcfcifcrPTr sjfrr- wra: 


Apprehension, overlordship, erudition. 
Knowledge, retentiveness and alertness of sense, 
Fortitude, deliberation and freedom, 

Bodily anguish and recollection 
Discrimination, zeal, endeavour to meet 
One’s physical wants, desire and love; 


SFraTF^arrRTvrR: I I RSTPT 
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STMT ^TT Tf Y 

*n%3RR^ I Tnffr^TT rHT ^TR[ 3JR%cT%T prf^rfe. 
^TR: 1 I H^T: IJ^^nT^STRR 

^qT^fRl^ I t 3Hg: fl[URTT%^fT3[R%qIH ft tU 

17 %: i ^mrsHRT^n%wRFr^^T i^jtt i ^t: 

^FT*. I ^RTn?TT a^:^tJT^xRT: 

^f^ai 


Samjnanayn is apprehension which is the mark of 
sentient beings; djhdnam is the sense of mastery;. 
mjndnam is knowledge of arts, etc.; prajndnam is com¬ 
prehension ; medha is retentiveness of knowledge 
obtained from studying works; drsti is the power of 
grasping all objects through sense-activity; dhrtih is 
fortitude by which the otherwise drooping bodily and 
sense-organs are supported as when they say £ they 
carry the body with steadfastness ’; matih is pondering 
over ; manisd is freedom therein (i.e., deliberation and 
free choice): jutih is the state of suffering caused by 
diseases, etc.; snirtili is recollection; sankalpah is 
differentiation as when sorting white and black among 
colours ; kratvh is zealous pursuit of an object; asuh 
is the pursuit of a calling for one’s living; kdmah is 
the thirsting desire for an object that is not within 
one’s reach (for the time being); vasah is the desire for 
the company of women—these and other mental modes 
IyR:) because they subserve the cognizer 
who is mere sentience in the act of cognition, are to- 
be regarded as the limiting factors of Brahman who is. 



119 


of the nature of pure consciousness; and the names, 
apprehension, etc., which are the outcome of up&dhis 
become in a figurative sense (jf^r) the names of 
Brahman. 1 

RIOT ifFIWft mfet i 


All these, of Prajna, are only names. 

$nrf*RHhnT5r xw&wrsm «5§tw prefer t* 

^nr: hwft i sn o re s srml wtr w^mirz i 

All these (beginning with and ending 

with indeed become the names of pure 

Consciousness, i.t r,, of that which is known as Pra- 
jjhtoam but not directly (can they manifest themselves 
because the vrttis are insentient). 5 To this effect the 
^ruti declares : u By the act of breathing only, He (the 
Supreme Being} is styled prana, etc.” Hrk. Up I. 4-7. 


1 After establishing that prana is & Parana or aenae- 
organ and that as such cannot become the object of devotion, 
the scripture proceeds to the inference of the existence of 
Brahman—the cognizer, through the Kara^a vpfcti* or 
mental modes, rur., samjfianam, etc. Tliere must be one to 
witness the oi>erations of the mind and He is the Brahman. 

2 This is reducing variety into unity. It is by their 
superimposition on the luminous self that the mental modes 
like seeing, hearing, etc., acquire their illuminating character, 
i.e power to bring objects within one's cognizance. The 
one sentience prajnanam is the invariable concomitant of 
all notions and this is no other than the Atman rid of all 

ascriptions_^TTBRT:. Ifc is other than the senses, other than 

the sense-perceptions, being self-luminous, the constant 
witness of all mental modes : — 

^TTclfT ^frr4cB. 
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^ sRrqfg^- ^ 

^ qw su^tr smr wnn^rer stir 
^(^'rrrrrr ^ g^RsrroiR 1 

He is Brahman, 1 2 He is Indra' 

He is the Lord of beings and all 
The gods and the great elements five : 
Earth and air, sky, waters and fire 
And creatures mixed of inferior kind. 


h tt smm H^RTT^rsrm: rr^R^is^r:- 

«ROTrqTf^^pTI%ST RUR: 

1 T* Tpirt^a^fr err i r^trett: RsrRsr: 

^RRt I ^rfr 5^rrr^^^rTT^=^^fr ^T^TT^T ^TTcIT: 1 5R 
5 T 5 Tiq f^ R ^ | q-S^S^i^TT^q-: ^ ^ I ^ 

**4dlld I I^dRlTd ^ ^^TTT^nar I'H^nTOT | s[d^l<*cTiS- 

*nfcp: I 


That person who is of the nature of pure wisdom— 
the Atman, the lower Brahman (srq^rfi) is the life 
principle (stpjt or fijRT 3 TT%) dwelling in all bodies, is pra- 
jhatma (^rrR3T%). He, as Hiranyagarbha, has entered 
the reflecting medium of the inner sense-organ (antah- 
Icarana) and appears like so many reflections of the 


1 TRRfp—This Atman is Brahman, i.e., not the Absolute 
but the lower Brahman. 

2 Indra is the name of the Supreme Being ( Cf . 1-3), but 
here used to denote conditioned Brahman or Indra, the ruler 
of Svarga. 
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mn in different sheets of water and is described again 
as prapa and prajhatma. Himself is Indra (in the 
sense of Iivara; cf. I. 3-10) because of his qualities, or 
the king of gods {Indra, the lord of Svarga), He is 
Prajapati, who is the first-born embodied being. 1 It 
is the very Prajapati from whom were born Agni and 
thereat of the world-preservers (fashioned in the Vir&fc 
Purnsa—the lump described in 1-1). He is also Agni 
and all the other gods. He is again the five elements 
which are the material cause of all bodies, viz., earth, 
and the rest of the gross elements. He is all that is 
food and is fit for food. Finally, He constitutes all 
the lower order of beings—the conglomerate of tiny 
•organisms.* The particle 4 iva ’ is expletive. 

^RRRn% ^RTT% =* STR- 

srcft =5f *irc: 

3^r cfeRt srrf&r snpr v 

flsgH^T W I 

1 -The Vi rat or the aggregate of all gross- 

bodies as distinguished from Hiranyagarbha, the aggregate of 
All subtle bodies. 

2 mm-Hie mass of inferior creatures. 

-3feq%:, i.e., composed 

•of such tiny living organisms as gnats, worms, etc. 

The idea is that the whole creation from HiranyagsLrbha 
-down to the smallest living creature is but an emanation 
from the Supreme Reality. 
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The progenitors, each of its kind— 

Those bom of egg, those bom of womb. 
Those bom of sweat and those that sprout* 
Horses and cows, men and elephants 
And all the rest of living beings— 

Yes, those that walk and those that fly, 
And those again of movement void, 

All this is under the lordly sway 
Of Prajna ; is rooted in Prajna; 

And swayed by Prajna is the world. 

And Prajna is the stay of all; 

(Verily) Prajnanam is Brahman. 




^r?T g ^TTPT i ^T5TTT% ^T^TT% I : 3T^*TTPT ^ 

J=frT N I I I 

I ^ 5T5TT%: 3T5TT 

rra *rk srarr ms afsrar^Jt i 

PT^r ugc ifI%f ^i Ui^M PT%T%h \ Sr^TR^T 

^TT: 1 STSTT^g^T I 2T?IT afRT^T SPPT: I 

Trmv&^rrk srir i sniRSPT vk$& 


5REPTPTT^i 

vTTP=r i i^^mrfRrqTi^^pr t 



- -. v —. 1 

5Jf3RT ^T%^TI \ 


srsrrcT%^ i 
it jrm?m to weren^ « 

%$mn wfir* m 

Serpents and the rest are the propagators (of their 
species) and the several beings are divided into distinct 
classes as described here. 1 Which are these f They 
are: Ihose born of egg like birds, etc.: those born of 
womb like men, etc. ( juru , jarayu, womb) ; those born 
of sweat like lice, etc.; and those bom of seed like trees. 
Horses, cattle, men. elephants; and all the assembl¬ 
age of the living beings:—which is that f That which 
moves, i.e., performs movement by walking with its 
feet; that which flies with its wings in the sky; that 
which is static, i,e , devoid of motion—all this without 
exception is under the sway of Prajha (Prajnanefcrara). 
Prajnapti (consciousness) is Prajha and that is Brah¬ 
man Himself; that which is controlled by this is 
netram. Hence Prajnanetram means that (the whole 
universe) which has Prajna as its controller.- The gist 
of the passage is that the Universe of beings has its 
stay in Prajha (Brahman) at the time of its origination, 
its sustentation, and its dissolution or m other words, 
the universe is wholly dependent on Brahman. The 

Hie whole creation i-> classed as the static* and 

dynamic vFRTp 


—Brahman is the cause 

of the world-manifestation. It m the light of the world. 
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world is under the sway of Prajna as explained above: 
nr the whole world has Prajna as its eye, i.e., its very 
manifestation or appearance is dependent on Prajna. 
Prajna is the ground, the underlying basis of the whole 
universe. Therefore Prajnanam is Brahman. 1 That 
Brahman who is free from all ascriptions and is un¬ 
tainted, pure, actionless, peace, one only, secondless, 
characterized by such epithets as i not that 5 , 1 not that % 
and understandable only by negating all qualifications 
and incapable of being cognized by notions conveyed 
by words—that same Brahman when delimited by 
Maya which is pure super-imposition (Visuddhopadhi) 

1 3^1—Pure consciousness is Brahman. This apho¬ 

ristic formula is regarded as one of the mahatakyas or great 
statements pointing to the identity of Atman and Parabrahman 
—the individual soul and the Supreme. On a par with this 
Ttgvedic text we have strife ( Brh . Up., IV. 1-10 of 

Yajurveda) ‘ I am Brahman ( Chand . Up., VI. 11-1 

•of Samaveda) ‘ That thou art’; spqRprn ( Mand. Up., 2 

of Atharvaveda) ‘ This Atman is Brahman ’. The Aitareya 
Upanisad begins with the text 3TToRRT 

—Atman alone there was in the beginning and concludes 
with the text SI^TR 3TfT—the Prajnanam or the individual 
is Brahman. It is therefore evident that the sole teaching of 
the Upani§ad is to inculcate the knowledge that Atman and 
Parabrahman are identical. In accounting for the world 
creation the Upanisad declares that the infinite variety of 
physical objects and mental notions are but names of Pra- 
jnana dfU'PIIR STTFcf) and are them- 

■selves devoid of all substantial reality. The diremption of 
the Absolute is only apparent and phenomenal. 
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acquires the designation of the all-wise I^vara and 
causing the universal undifferentiated world-seed to 
fructify, acquires mastery over all and thus is 
designated as antaryamin (the indwelling ruler). The 
same Brahman gets the name of Hiranyagarbha who- 
is the differentiated root-cause of the universe, 
when identifying himself with intellect (buddhi); 
coming out of the mundane egg the same Brahman 
who is the Virat as the first embodied Being acquires 
the designation of Prajapati (becomes Virat when 
conditioned by the mundane egg and this Vir&t is 
called Prajapati) and is (known as) the first embodied 
being. That Brahman again delimited by Agni and 
the rest proceeding from it (the mundane egg) 
acquires the designation of devata. Similarly 
Brahman acquires several designations according to 
the several bodily limiting conditions. From Hiranya¬ 
garbha down to the smallest worm. Brahman acquires 
respective names and forms. Hence it is, that nob 
only the generality of common people but even learned 
men (men well versed in reasoning) regard this single 
entity differentiated thus by ail the upadhis, in all 
manner of ways and imagine it too as of several kinds. 
u Some call It Agni, others Manu, Prajapati; 

Some Indra ; others, Prana; others Brahman ; 

^a^vatam (eternal).” 

Such are the smrtis (in support of the diversity 
of names by which the Absolute is known). 1 

1 The creation piocess is summed up. The notion of 
plurality arises because of the variety assumed by the one 
Supreme Being. It is the difference in the superimposition— 
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h ^ sT%5TrssCT^rrs^ fg- 
FB^Ff ^Wmr^TT^[5^: HB- 
^^TWqfcT | 


His inner self exalted thus 


To state divine, he left this world 

And in that world of supreme bliss 

Obtained all that his heart desired 

And gained Eternal Life and gained Eternal Life. 


h ^m^Ts^r ^ rr^nss^pn 

sngRTssOTffT i%£terts*j?n 
3T%^rrsSr?T^rs^rr^T^r^F?^^Tri% i 

H^r^UTi5rr<^TS^: u 


He, £.e., Vamadeva or any other seer 1 like him 
having understood the Brahman as described above, 


/pure or impure, that accounts for the different levels of evo¬ 
lution, knowledge, attainment and ethical purity in men and 
gods. The Absolute appears to sunder itself into distinct® 
but with the dawn of knowledge the appearances vanish 
altogether and the pure Being alone remains. 

The ethical implication of the Absolutistic doctrine is un¬ 
mistakable. It is only -when we understand the true nature 
of the Atman—its all-embracing character, that we turn away 
from the mechanism of matter and find solace in the spirit 
and we rise above our narrow selves by our realising that the 
indwelling Atman is the same as that which pervades the 
universe. Then we become alive to our kinship with the 
■whole of creation and transcend our finiteness. 

1 —The object here is not to point out that 

Vamadeva in particular obtained immortality by self-realisa¬ 
tion but to emphasize the fact that any seeker who realises 
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to be his inner consciousness just as wise men of old 
reached immortality by holding to the truth that 
Prajhanam is Brahman, quitted the world 3 with the 
same realisation of identity.. ..the rest has already 
been explained (II. 8 and 9). Om ! 3 


that his own soul rid of all impurities is no other than the 
Supreme Self is certain to attain Eternal life. 

1 There is no going hence in moksa. A liberated soul 
need not traverse any region to reach its goal, nor need it 
take a flight upward as does a bird quitting its nest. All that 
is necessary is the abandonment of the illusory notion that 

the body itself is the Atman—^ToFnTT«r-and the realisation 

that the individual soul and the Supreme are one. Hence 
the phrase 

2 Om iti —Samkara concludes his commentary with the 
-auspicious utterance k Om T ; iti marks the end of the work* 



CHAPTER VI 

?H : -3 ^ ! *RRT REtl%R JR[ ^ 

^n% srrafMJTif^R^ *r 

^ ei JifRfi^r«n^r?r- 

rtrir ?ir ^rrrr 

^RR^EJ ^TpRfRcHR^ RJRjJ 
^ERT. I 3* STTfcr: 5TTRT: 2^RI: || 

Harih Om! 

My speech is rooted in my mind 
My mind is rooted in my speech; 

Brahman, reveal thyself to me, 

Ye mind and speech enable me 

To grasp the truth that the scriptures teacbu 

Let what I have heard slip not from me; 

I join day with night in study, 

I think the truth, I speak the truth; 

May That protect me, may That protect 
The teacher, protect me, 

Protect the teacher, protect the Teacher. 

Om! Peace, Peace, Peace. 

These verses invoking divine blessings are chanted 
at the commencement of the Vedic study and also at 
its conclusion. The disciple sends up an earnest prayer 
to God—the Supreme Eeality both for himself and 
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foi him who is his preceptor. The achievement from 
a successful pursuit of scriptural study is, in the case 
of the pupil the riddance of his avidya with all 

its ills, and in the case of the teacher the 

happiness of having found a worthy disciple to whom 
he could impart the traditional wisdom.— Vidyaranya. 
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